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PREFACE 


Tx sending this ])ooklec one into the world I may he 
permitted to state that I have been a student of the 
Bhagavad-Gita for over twenty years. In 1903 and 
1904 I studied^ with a great teacher^ Sri Kamanuja’s 
Commentaiy on the Brahina*sutras of Yyasa and the 
Commentary on the Bhagavad-Gita. jMv reverence for 
Sri Ramaiinja was so great that I accepted implicitl}" 
every fr^tatemeiit made by him. Since then, I have 
joined the Theosophioal Society and come in contact 
with persons who thought and wrote differently. j\fy 
mind, which liad till then moved in a narrow groove, 
was broadened, and I began to see that all wisdom 
was not confined to my school only. Among the 
books which I carefully studied in the Theosophical 
Society was Light on the Path, which is held in high 
esteem by Tlieosophists. I naturally compared the 
teaching of this book with that of the Bhagavad-Gita, 
and I found tliat each threw light upon the other, 
so that I was enabled to understand both much 
better than before. At a Theosopliical Conference 
held in the Tanjore District in February, 1921, I 
spoke on the Bhagavad-Gita, comparing its teaching 
with tliat of Light on the Path, The idea struck me 
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then that I might put before the public a translation 
of the Bhagavad-Gita, as I understood the book, 
with an introduction and notesS. The time during 
which I was engaged in this work was a very 
pleasant time indeed. I thought of nothing but Sri 
Krishna and His teaching. Almost every day I 
went to bed with a number of difficulties on my mind. 
And as I rose from bed the next morning, I found 
that they were made clear. To differ from a great 
teacher, whom I revere, was not an easy thing. I 
have pondered over the points of difference very 
carefully; but I have felt compelled to interpret 
certain verses differently in order to bring out the 
full spirit of Sri Krishna^s teaching. 

I submitted the manuscript for iDerusal to my 
yoinig friend and relative^ Mr. K. Y. Hajagopalan, 
M.A., ]\LL., High Court Vakil, Madras. He carefully 
read through it with me, and made numerous verbal 
nmendments, for which I give him my hearty thanks. 

T. K. Ramanimachaki 



fORBWOED 


Ix the popul'cLi* conception of Eastern civilisation 
which one finds in the West^ there is iiiuch that is 
utterly wrong. One idea is that Eastern peoples, 
especially those of India, are dreamy and philo¬ 
sophical, and therefore not of very great use for 
practical purposes. This popular conception is very 
well reflected in a remark of Kinglake in EotheUj as 
follows : 

A mere Oriental, who, for creative purposes is a thing 
dead and dry—a mental mummy that may have been a 
live king just after the flood, but has since lain embalmed 
in space. 

As a matter of fact, the civilisation of India is a 
very practical one, and no one is completely a 
dreamer here any more than in aii}' other part of the 
world. But our ancient Indian civilisation has, perhaps, 
with the exception of Greece, a fuller realisation of 
the true values in life. This is what characterises 
such a profound Gospel as the Bhayavad-Gita, At 
lirst glance, it seems to be a wonderful philosophical 
treatise dealing merely with abstractions. It is 
only men of practical affairs who will realise that 
it is a Gospel for every day's fullness of activity, 
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though its essence is always the teaching of a 
wonderful detachment. 

My brother V. K. Ramaiiujachari, JDewan Bahadur, 
who comments on the Gita is interesting because he 
has combined those two elements of life which Shri 
Krishna is continually emphasising in His teachings. 
The ordinaiy reader of this \\ork might think that 
Mr. RamanLijachari was some kind of a philosopher, 
living away from the daily affairs of men, and writing 
a couimeiitary on the Gita as the result of deep specula¬ 
tions Avhich have no contact with reality. As a matter of 
fact, lie has had and still has afar more objective” life 
than many people in Western lands. He has been for 
many years successively a school master, then in the 
SaltDepartmentjthen in theRevenue Department of the 
Madras Government, then Chairman of the Municipal 
Council of .Kunibakonam. During this latter period 
he twice served his term as a member of the Legislative 
Council of the Madras Presidency. At the actual 
moment, he is the President of the District Board of 
Tanjore, one of the largest districts in India, i Avell 
remember how, in spite of his growing year.«j, he came 
forward during our Plome Rule agitation in 19J7, as a 
volunteer to go to jail for the principles for which 
we were all fighting then. 

Mr. Ramaiiujacliari^s life is characteristic of what 
the life of a true Hindu was intended to be in the 
early days of our civilisation. A ever losing our 
so-called '^subjective” attitude to life, we w'erc \ et 



IX 


intended to throw ourselves with full vigour into 
the world^s activities. But the difference between our 
idea of activity and that of the hustling West is 
that for us, having our ancient philosophic tradition, 
we cannot help saying at times to ourselves even in 
the thick of the struggle, Netl Neti—not this, 
not this We know that man has but one search and 
that is for Reality, and that if he lets himself be utterly 
absorbed in the events of the objective world, he is 
apt sometimes to lose his sense of proportion. We are 
seekers of That, The One Existence of the Upanishads, 
known by us as Ishvara, the Lord ; but we are to train 
ourselves to find It, or Him, not only in the world of 
our inner consciousness, but also in the changing 
world round us. 

I am heartily glad to write these few words to 
bring to the attention of readers the significance of 
such a commentary as this to the Gita. Mr. 
Ramanujachari belongs by tradition to that great 
reformation of Hinduism which was initiated bj’* 
Shri Ramanujacharia. He has ventured in one or 
two places to differ from the ancient tradition, as 
also ter draw upon the knowledge which he has gained 
through Theosophy, which shows all the more that he 
is not hide-bound by ancient traditions simply because 
they are ancient. I hope this book, written by a 
man of practical affairs, dealing with the most 
exquisite Gospel which the world contains, will in¬ 
spire other Hindus to ponder over life in the same 
h 
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way, and to write new commentaries on the Gita in 
the light of their experiences in the twentieth century. 
For the Gita is an eternal Gospel, having for every 
century an inspiring message. But that message has 
to he dug out of the inner recesses of our being, and 
it is only those who live the life of public service, in 
the highest sense of this phrase, who will discover 
the profoundest elements in the Gita. It is only when a 
man comes to realise that the service of man is indeed 
the service of God, and makes no distinction between 
the God in heaven and the God on earth looking at 
him through the faces of the myriads of his fellows, 
that he stands midway in life, able to survey life 
with that larger perspective which is the characteristic 
of the real philosopher. 

There are many things typical of the rejuvenation 
•of India, and one of them is that a man verging on 
seventy years and immersed in public administrative 
affairs should write in his old age a commentary on the 
Gita, May there be many others like him to follow 
him in his footsteps ! 


0, JlNARAJADASA 
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IXTRODUC'rrON TO THE BHAGAVAD-GITA 

Sfjtjox I; Outline of the Teachino 

There is an old text of the Upanishads which says: 

“ Hear about the atma, think constantly of it, 
r.editate upon it and see it/^ Here four steps are 
indicated— sravana, manana, dkyana and darsana. 
They are treated in the first part of the Gita, consist¬ 
ing of chapters II to VI, the first chapter being- 
merely an introduction. 

2. The first step— hearing ^is dealt with at the 
outset.^ The teaching is briefly this. The atina 
differs entirely from the body; for while the body 
has a beginning and an end, the atraa has neither. 
There was no time in the past when it was not; it 
lias therefore no beginning. There will be no time 
in the future when it: will cease to be; it has there¬ 
fore no end. Again, while the body changes from 
birth to death, first growing and then decaying, the 
atma ever remains the same. That this is the nature 
of both the body and the atrm has been testified to 
by wise men who have had realisation of the atraa. 
In order to make us understand that their nature 
must be as described, two arguments are put forward. 

^ Verses 12" -lo and lt>—25 of Ch. 11. 
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The atma pervades ever^- tiling in the universe. It 
is therefore finer than all, and cannot be injured by 
any one of them. To make this meaning clearer, four 
^grades of matter, eac h finer than the preceding one, 
ar e taken, weap ons, water, fire and wind, and it is 
stated that none of these can injure the afma. On the 
other hand, the body being a collection of particles— 
for it grows by accretion of one particle to another— 
it must begin and end like all other collections. 
The difierence between the body and the atma is not 
merely one of degree; their natures are entirely 
different.'' For wh ile the body can be perceive d by 

’ Compare with Light on the Path, a ork deservedly 
held in great veneration in the Theosophicnl Society. 
Rule 9 of Part I of this book says : ‘‘ Desire only that 
which is within you.” The word “you ” refers to the body 
which has been regarded hitherto as the attna. The rule 
says there is something within the body, which is the 
only thing which you may desire. Is it part of the body 
like the heart or the lungs, which are w'lthin the body ? 
Rule 10 says “it is beyond you,” that is, it is other than 
the body. On hearing this teaching the disciple may be 
tempted to pass over the physical body, which continual¬ 
ly changes, and, reaching the emotional body, regard it 
as the atma. On careful examination he will find tliat 
this body also changes with every feeling. He will then 
seek something beyond it, and will stumble on the mental 
body. Proceeding in this manner he will find at every 
step that the atma is beyond what he at first conceives it 
to he. It is in this sense that.rule 11 says that it “is 
unattainable,” because it forever recedes. It does not 
mean that the atma can never be reached ; foi' to desire 
that which is unattainable is absurd. Reference is made 
to the atma in rule 20, where it is described as the 
“ Inmost being 



tlie ordinary senses, the atma can not be. It is there* 
for e said to be avyoJct a. Xi 

o. The next step is rnanana, that is, to think con¬ 
stantly of the atma. There is an impediment to this 
practice, which consists of the desires for fruits of 
action. So long as one feels these desires, he will 
•only try to obtain the fruits, and even after obtaining 
them he will work again for them. As the fruits are 
many, he will be pulled in different directions, by differ¬ 
ent desires, and he will have no peace of mind and 
•cannot think of the atma. The Gita therefore points 
out how the desires may be killed out.’ The disciple 
is asked to mind only the action, but not its fruit. If 
one does not look to the fruit, what is the induce¬ 
ment to act, will he not become inactive 'r It is 
therefore taught again that he should not be attached 
to inaction. The motive to action is stated in the 
third chapter.® Every act should be regarded as 
•done in worship of the Devas.' The Devas being 
worshipped give the disciple whatever is required for 
worshipping them again, and the gifts should again 
be utilised in worship. One who does not do so, but 
^appropriates them for his own purposes, is said to be 
a thief. Here it may be asked—how is the disciple 
to maintain himself ? The reply is that as his body is 

'' Ch. IT, verses 47—52. 

“ Oh. II, verses 10—13. 

■'* Devas are beings higher than men, including many 
who are worshipped by devotees. 
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an instrument for worship, the maintenance of the 
body is a part of the worship.^ It is therefore stated 
that ”one~~shouId eat the remains of the sacrifice 
{yajna) and that he will thereby be purified. This is 
karma yoga. It is easy to know it, but difficult ta 
practise it. The (rita therefore states, “ It must be 
practised with skill From the very nature of the 
case it cannot be practised at the outset in every 
action of daily life. 

The disciple is therefore given a choice from 
thirteen kinds of karma yoQa? When he has obtained 
a firm footing in the variety which he may select, 
the disciple should gradually extend this attitude 
of mind (which is really what karma yoga is) to- 
every action of his life.^ 

'* Oh. IV, verses 25—32. 

“ In Light on the Path the killing out of desires is 
given a prominent place. While the Gita teaches how 
the desires may he killed out, Light on the Path 
enumerates the desires. They are, first—the desire of life,, 
the desire of comfort and the desire of power. The first 
desire is universal, being found in the lowest animals. 
It is unwillingness to give up the physical body The 
disciple must he ready to lay down his life at his Master’s 
bidding. He must kill out this desire The desire of 
comfort is equally strong, and no one is willing to take 
trouble or be put to inconvenience, if he can help it; but 
the disciple must be ready to go vhere his Master bids 
him, unmindful of the inconveniences which he may' have 
to undergo. In order to obtain comfort one desires 
power—control over others. This desire is first a means 
to an end, and then it becomes an end in itself. It tends 
to separate the disciple from other men, and must 
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4. The disciple can now go on to the sec ond tatep 
—??ia}iarUL!^ The teaching on this point may be briefly 

therefore be suppressed. The next three desires, which at 
first sight may he regarded as permissible but which 
must also go, are the sense of separateness, the desire for 
sensation and the hunger for growth. One may be wiser 
or more virtuous than another, and may naturally feel 
pride in being above his fellow’s ; but this tends to 
■separate him from them. The disciple must olitain 
knowledge, and much of it comes through the ^en>es, hut 
he must not use the senses as a means of seeking 
pleasure. The last is the very pardonable desire to grow”, 
that is, to grow in knowledge, in poNver, in peace or in 
love ; but this growth should not be desired for the 
•disciple’s own sake. If the growth is desired by one who 
•desires to help others more effectively, the proper plan 
will be to forget his own grow’th and concentrate all his 
attention on service. He will then grow unconsciously 
like the flower. The only desires recommended are— 
-desire for power, desire for peace, aiid de.sire for posses¬ 
sions. The first is not the power to control others, but 
the power to control oneself, his senses, and his mind. 
When a person receives a blow, Ins hand is instinctively 
raised to return the blow. The hand must be controlled. 
When harsh wmrds are used, he is tempted to speak 
harshly in return ; but his tongue must be kept under 
check. When an injury is done, the mind naturally 
thinks of revenge ; but the mind must be restrained. 
The effect of practising this control will make the person 
appear as nothing in the eyes of men He will be re¬ 
garded as one without .spirit. The peace which may be 
desired is that state of mind in w'hich nothing can 
disturb it, neither joy nor grief, neither praise nor blame. 
The possessions which are recommended are those which 
one may share wfith all. Our worldly possessions are 
not of this description ; they can be enjoyed only by a 
few^ and not by all. 

^ Verses 47’of Gh. TI, 27—29 of Ch. Ill, and 8 — 10 and 
18—15 of Ch. V. 
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summarised as follows. As each act is done, the 
disciple should say to himself—“ This is not done by 
me But by whom then is it done ? The reply is, By 
the body, by its three gunas, or by tiie senses. Idie 
disciple is really the person w'ho acts ; but he is not 
the principal, he is only an agent acting under the 
controlling induence of one or another ol the gunas. 
One may have had the experience that though he does 
not -wish to act in a particular manner, he is not able to 
control his body or his senses. They are in a seiif-e 
independent of him, and have to be restrained. If, 
in every act that he does, the disciple says I do not 
do this, my body does it,’^ he separates himself in 
thought from the body, and as this thought is repeat¬ 
ed in every act, discrimination becomes strong, and 
the disciple will not easily identify himself with the 
body, as he now does. This constant thought of the 
atma is the second step, viz,, manana. 

b. The effect of this manana, if long continued, 
will produce a serenity or peace,’ in which the dis¬ 
ciple will be fit for beginning meditation. Three 
marks will indicate whether this stage has been 
reached. Realising that the abna is different from, 
the body, he w'ill become indifferent to what happens 
to his physical, emotional or mental bodies. He will be 
undisturbed by heat and cold, pleasure and pain, 
praise and blame. The things of the world will have 
lost their value in his eyes, and a lump of clay and a 
’ b'erses b3 of Ch. IT, IS of Ch. Y, and 7—9 of Ch. VI. 



piece of tjold will be treated with the same in¬ 
difference. As he no longer desires nor hates, he^ 
will liave no friend and no enemy; all will be equald 
d. ddie__Third step is meditation, and the mode of 
practising it i.-T^brieHy”described.” The disciple has to 
draw his mind away from all outside objects.^ This 
is known as pr atyaliffra. He innst then fix the mind 
on the at/ua. d^his is known as rihdrana^ and when¬ 
ever the mind begins to wander, it mast be brought 
back and fixed on th.e atnia again. This is dhuana. 

7. We now come to the fourth stage— darsana. 
When meditation is steadily conflnued'for some con¬ 
siderable time, the mind ceases to work, and the atma 
shines like a lamp in a windless place. As when the 
wind shakes the light, its brightness is diminished, so 
when the mind pulls the atma in different directions, 
it is unable to realise itself; but when the mind be^- 
comes quiescent, realisation begins. Realisation 
])rings gratification * which passes expression; the 

’ Compare with Light on the Path — Rule 21, which calls 
it “ Silence “ Then will come a calm such as comes 
in a tropical country after the heavy rain . . . Such 

a calm will come to the harassed spirit.” Light on 
the Path adds the warning that the silence may end ; 
for it is only for an interval that nature can be still. 
Again and again the battle must he fought and won ; and 
the disciple will carry the strength of each success with 
him. 

” Verses 10—14 and 16—17 of Ch. VI. 

Compare with Light on the Path^ Rule 18, wliich .sa> s : 

Seek the way by retreating wfithin.” 

^ Ch. VI, verses 19—2:^. 
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disciple is so satisfied with it that he does not^wish to 
"rise from meditation; he does not regard any gain as 
superior to this, and is not shaken by any grief, how¬ 
ever severed _. . ... 

“ ■ “ §^“‘We‘ iidvr'”Goine to the end of the first portion 
of the Gito., which deals with the individual soul; we 
have now to deal, in the second portion, with the soul 
of the world or Ishvara.^ As in the case of the atma, 
there are four s tages —hearing, thinking, med itation 
and jo_alisa_tioji. _ The teaming ^ under the first step 
Ts briefiy this : 

{a) Threefold Ishvara stands to the 

world in a threefold relation. He supports it, directs 
its movements, and is its Lord, as the atma supports the 
body, directs its movements, and is its Lord. Ishvara 
may therefore be said to be the soul of the world, and 
the world His body. 

(b) Maher and unmaher of worlds .—Ishvara directs 
the movements of the world, not for any purposes of 
His own, but for its perfection. As a school has a period 

^ Light Oil the Fath, Rule 21, says : In the deep 
silence the mysterious event will occur, which will prove 
that the ‘ way ’ has been found. Call it by what name 
you will. It is a voice that speaks where there is none 
to speak; it is a messenger that comes, a messenger 
without form or substance ; or it is the flower of the soul 
that has opened. It cannot be described by any 
metaphor. Again, the pause of the soul is the moment of 
wonder, and the next moment of satisfaction.” 

" Chapters VII to XII. 

® Cb, VII and portions of Ch. IX. 
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of holidays, so has the world a period of known 
as pralaya. When the period of activity begins, the 
atmas are sent oat into the world with iDodies and 
senses appropriate to the Jcarnia of each. Bach life- 
period is like the year spent in a class. When the 
lesson is learned, there is a period of rest, and then 
the atma is sent out again with a more perfect body, 
like a boy getting promotion to a higher form, 
Ishvara is therefore said to be the inakei* and un¬ 
maker of worlds. 

{c) Tmo aspects .—Ishvara appears in two aspects. 
He pervades everything in the world, so much so 
that in Chapter X Sri Krishna identifies Himself with 
everything. This is called the aspect of immanence. 
The worship of the Devas, enjoined before, is therefore 
really the worship of Ishvara. For He is in the Ilevas 
also. At the same ti m e I s hvara is ot her " than t he 
^hings which He pervades^ for those things are 
born. Matter constantly changes, and its change of 
form is its birth, 'Phe atiiui in bondage takes a new 
body in every incarnation. He is therefore born. A 
perfect at)fia, no longer compelled to take birth, has 
formerly been by nature capable of being born ; be¬ 
cause he has no more kariiza, he is no longer born. 
His nature remains the same. But Ishvara does not 
change like matter, nor is He born like a bound 
atma, nor is He capable of taking birth. He is 
therefore separate from all things. 

’ Verse 3 of Ch. X 
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{(1) Human asjpect .—A Being of this descriptio]^ 
is beyond us. Are we poor mortals able to approach 
Him ? The reply is, we can approach Him ; for he 
has a human aspect also. Sri Krishna observes ^ 
that He is the same to all. He is not the friend of 
the high-born or the rich, nor is he the enemy of 
the out-caste or poverty-stricken; anyone may ap¬ 
proach Him. He mixes with all. In liis Avatdra as 
Hama he freely tnixed with monkeys, and in his 
incarnation as Krishna he was Arjmia’s charioteer. 
He is easily pleased ■ with anything which is pre¬ 
sented to him with love; be it a leaf, a flower, a fruit 
or a cup of water. His love is unbounded. He says 
that the love ^ of the disciple, who loves Him for 
Himself, cannot be measured, and His own love is 
of the same degree. In a few words. He is ready to 
appeal ^ to those who love Him deeply in any form in 
which they wish to seek Him. hlvery one will 
remember how love prompts Him to come down in 
Avatara, time after time. 

9. The sec ond step is mancaLaoi' thinking, and 
here again there is an impediment in the tendency 
of men to think themselves as separate tVoin others 
and Ishvara. Kach man thinks only of himself, and 
is prepared to sacrifice others for his own convenience 

’ Verse 29 of Cli. JX 

- Verse 26 of Cli. IX. 

‘ Verse 17 of Cfli. AH I. 

‘ Averse 11 of C’h. W. 
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or comfort. To some extent this tendency is curbed 
in the family, and in some cases persons identify 
themselves with their communities or with their 
nations. Those who are not included in the family, 
in the community, or in the nation, are regarded as 
aliens, who may be treated in any wa\^ This impedi¬ 
ment should be removed. It is taught ’ that every 
action should be regarded as done by Ishvara. The 
disciple should also give up all desire for the fruit of 
the action ; for it belongs to Ishvara, and the action 
itself is His. The disciple is only an agent If he 
performs actions maintaining this attitude of mind, 
he will not have the fever of excitement as to the 
result. Again, Sri Krishna says, whatever a disciple 
does, whether an action enjoined by the Scriptures 
or an action for the maintenance of the body, it 
should be surrendered to Himself; that is, the act 
should be regarded as done by Ishvara, the fruit as 
belonging to Him, and the action itself as His. The 
disciple is merely a servant." 

1 Ch. Ill, verse SO, and Ch. IX, verse 27. 

" Compare with Light on thf^ Fafh, Hides 1—3. They 
recognise that the disciple acts ; but he is warned not 
to regard himself as the principal actor. He has to 
look for the Warrior, that is, Ishvara, as being within 
himself and -fighting. He has to take His orders and 
obey them. If these instructions are carried out. the 
disciple will go through the fight, it is said. cool and 
unwearied ”. If he overlooks the instructions, his brain, it 
is said, will reel, his heart s-row uncertain, and his 
sight and senses will fail 



10. 'J'he disciple is also required to regard all men 
in the same light, and in order that this may be 
done, he is directed to prostrate himself before 
Ishvara.’ And as Ishvara is in everything, as stated 
in the next chapter, the disciple is to prostrate him¬ 
self before everything, including the lowest. He 
must give up the pride which springs from a regard 
for his own body. This is in fact the final instruction 
hnparted by Sri Kri.shna to his disciple Uddahva, 
as described in the 11th Part of the Sri Bhagavata. In 
course of time, the disciple will instinctively regard 
everything as Ishvara Himself, and be prepared id 
identify himself with humanity.” In going through 
the two practices described in the two preceding 
paragraphs, the disciple necessarily thinks of Ishvara 
as his Master, and he sees Him in everything. Thi^ 
constant thought of Ishvara is the second step. 

11. The third step—“meditation—is taught i n, 
these words ; ^ Fix your mind only on ^le. Do tins 

^ Verse 84 of Ch. IX. 

' Compare with /.Ight the Path, Rules o—7. Rule 
5 says : Listen to the song of life.” As a song is a 

harinonious succession of sounds, the harmony which 
.should prevail in humanity is compared to a song. The 
meaning of the rule, then, is to hnd out indications of the 
tendency in men to live harmoniou.sly with others. Owing 
to selfishness this tendency to harmony is hidden, and 
does not always come to the .surface. The discipLi is 
therefore a.sked to remember instances of this feeling of 
harmony, as he tinds them, and store them in his memory. 
Then he is to draw from these instances the lesson of 
harmony. 

Ch. IX, closing ver'^e. 





with love.” Love is of very great importance to the 
disciple. Ishvara can be known, seen and entered 
into only through love. For understanding what 
Ishvara is, love is required ; and when this is deve¬ 
loped, there is a desire to see Him, and when He is 
seen, there is an intense desire to enter into Him. 
The first de gr ee is known as hhakf.i ^ the second 
degree, desire to see , is para hhahbi,^ and the 
intense love that leads to union wdth Ishvara is p a ram a 
hhahti. One ma}’ meditate upon Ishvara with fear, as 
Maricha did upon Hama, or with fear like Kamsa 
on Sri Krishna, or with sexual love, as the Gopis did, 
but pure and unalloyed love of Ishvara for Himself is 
the best. One effect of this meditation is the growth 
of the disciple^s consciousness or jnana. Light 07i 
the Path (Rule 20 of Part 1) refers to the atraa 
as the dim star that burns within,” and it says : 
Steadily, as you watch and worship, its light will 
grow stronger. Then you may know you have found 
the beginning of the way. And when you have 
found the end, its light will suddenly become the 
infinite light.” The light^s growing stronger is the 
development which this piana undergoes; and its 
becoming infinite light is the consciousness of the 
disciple becoming capable of embracing the whole 
universe. This gradual development of consciousness 

^ Ch. XI, verse 54. 

Oh. XYiri, verse 54. 
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is graphically described ^ in the Gita, One who 
meditates on Brahma, that is, Ishvara, passes through 
the light of dre, the day, the bright fortnight, and 
the bright-half-year, and then reaches Brahma. The 
light of fire is small indeed; the light of the day is 
greater j the light of the bright fortnight greater 
still; and that of the bright half-year is greater than 
all these. The consciousness of the disciple grows in 
this manner. 

The Upanishads mention the year ” as the next 
thing through which the disciple passes, and the year 
represents infinite light. When the disciple^s consci¬ 
ousness becomes infinite in this manner, he is said to 
become Brahma,^ 

13. The disciple^s development is described from 
another point of view. In the first stage of the 
meditation the disciple ‘ sees himself in all beings, 
,and all beings in himself, that is, he realises that he 
is one with all beings. If a person is unhappy, he 
sees himself in that person ; that is, he sympathises 
with him and feels as he feels. If any good comes to 
himself, he sees all persons in himself; that is, he 
regards all persons as having a share in that good. 
In other words whatever he has, he holds not for 
himself only, but for all. In the second stage 
he sees Ishvara in everything and everything in 

^ Ch. YIIT, verse 24. 

= Ch. XVIII, verse 53. 

* Ch. VI, verses 29—32. 
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Islivara. In the first two stages the perception of ' 
oneness with humanity and with Ishvara occurs 
during meditation ; but in the third stage the per¬ 
ception extends beyond the time of meditation, and 
oneness is seen at all times. In the fourth stage this ' 
perception of oneness is reflected in his conduct, and 
he is not shaken in the least degree by any misfor- I 
tune, however sevei'e. The third step is becoming ( 
Brahma, and the fourth step is intensification of ! 
the peace reached by karma yoga.^ Becoming | 
Brahma, the disciple has a serene mind ; he neither ) 
desires nor grieves, and he is the same to all j 
beings.^ 

14. We now come to the la-^t stage —darsana or 
seeing. To see Ishvara is possible only when the 
disciple has become Brahma, that is, when liis con¬ 
sciousness has become infinite. It was for lack 
this development that Arjuna was unable to see Sri 
Krishna in his aspect as Ishvara, and it was necessary 
for Him to give Arjuna divine sight. I'he giving of 
this divine sight was merely to expand Arjuna^s 
consciousness for the time being, to enable him to 
see the whole universe. The disciple^s perfection as 

’ Ch. XVllI, verse 54. 

^ Compare with Light on the Bath, Rules 15—17 of 
Part II. The instructions by which the first three 
stages are reached are the secrets which are held by 
earth, the air and the water, of Rule 15 ; the Holy Ones of 
the earth, of Rule 16; and by the Inmost, the One, of 
Rule 17. 
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a mail is now complete, and lie enters into Islivara; 
that is, he reaches divinity/ 

15. The teaching* of the Gita is now complete. The 
first portion prepares the disciple for meditation on 
Isvara. He is taught how he may get rid of per¬ 
sonality—that is, of the tendency to identify himself 
with his body—and to realise himself as he will one 
day become. Then in the second part he is taught 
how to get rid of his individuality, of the notion that 
he can stand apart from all and from Ishvara When 
this is got rid of, he is fit for meditation on Ishvara. 
In due course his consciousness expands, until it 
becomes all-embracing. Then he can see Ishvara as 
He really is, and become one with Him. The re¬ 
mainder of the book deals more fully with certain 
subjects briefly referred to in the preceding chapters. 


Sectiok II: Atma akd Body 

16. The foregoing section gives an outline of the 
teaching in the Bhagavad-Gita. To preserve con¬ 
tinuity many particulars were necessarily omitted^ 
Some of these may now be dealt with. In para 2 
the atma was contrasted with the body, on the ground 
that, while the body is perishable, the atma is not 

Light on the Path, Rule 17, Part II, refers to this : 

When the time of learning the seventeenth rule is 
reached, man is on the threshold of becoming more 
than man.*’ 
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Ch. XIII enumerates other points of contrast, 
Sri Krishna puts to Himself five questions about the 
body, and replies to them in order :' 

(a) What is the body ? The reply is—the great 
hhlitas, ahamkaray buddhi and avyakta. The great^ 
hJiutas are known, for want of better terms, as earth,, 
water, fire, wind and air. Each of these grades of 
matter is finer than the one preceding it; aharnkara 
is the grade of matter finer than air, and buddhi, also- 
known as mahaf, is still finer. Avyakta is the one 
primordial substance, of which the other seven are 
m odification s^ The reply then comes to this—that 
the body is composed of seven grades of matter, 
which are all modifications of avyakta, ^ 

(h) The second question is—what is the body like ? 
The reply is—the ten senses and the one. Five are 
organs of action—the tongue, the hands, the feet, the 
organs of excretion and the organs of reproduction. 
Five are the organs of preception. The one is the 
mind. The reply then means that the body is an 
organism consisting of many parts, each with its own 
function, and that it supports the five senses of per¬ 
ception and the mind. The term senses does not 
express the meaning of the Sanskrit term “ indriya ” 
correctly. They are not parts of the body ; for they 
are said ® to accompany the atma in its wanderings 
from one body to another. 

^ Verses 4, 6 and 7. 

" Ch. XV, verses 7—9. 

2 
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(c) The third question is—what are the modifi¬ 
cations of the body ? The reply is—desire, hate, 
pleasure and pain. These, though experienced by 
the atmcb) are caused by certain conditions of the 
body. 

{d') The fourth question is—for what purpose is 
the body made ? The reply is—it is the vehicle ot the 
atma. The body ^ and the senses act, and the atma 
seated in the body experiences the fruit of such act. 

(e) The last question is—what is the body ? The 
reply is, it is a collection : that is, a collection of the 
seven grades of matter. 

17. What now is the atma ? 

(a) It is without beginning.* This distin¬ 
guishes the atma from the body, which is a collection 
and which has therefore a beginning. The meaning 
is that the atma is one, as opposed to the body, which 
is a collection. 

(h) While the body is an organism, the atma is 
indivisible. It is therefore said that it has hands 
and feet, eyes and ears, head and face everywhere. 

(c) While the body supports the organs of per¬ 
ception and the mind, the atma is devoid of them,'‘ 
though it is able to gather knowledge through them. 

1 Verses 21 and 22, Ch, XIIJ. 

^ Ihid., verse 13. 

® Ihid., verse 14. 

^ Ibid., verse 15. 
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(d) While the body has three giinas, one or 
another of which predominates^ the atma is without 
any gwia,^ but seated in the body, it can experience 
the eifeots of the gunas, 

(e) While the body is an object of perception,^ 
the atma perceives. How can the atma, which is 
one, perceive the body, which is a collection of many 
parts. The analogy of the sun,^ which, though one, 
shines upon all things in the world, is cited in reply. 
Like the sun, the atma perceives the whole of the 
body. It is therefore said to be lightor jnana. 
Light is necessary to perceive things, and the 
atma is necessary to see everything, including light. 

18. The atma is thus of an entirely different 
nature from the body. The next question which will 
arise is—are all atmas alike or are they dissimilar. 
The reply is—they are all exactly* similar; the 
differences, which we see between one person and 
another, are all in the body with which they are 
clothed for the time being. 

19. So far the atma has been described by draw¬ 
ing attention to what it is not. What then is it like ? 
Sri Krishna^s reply is—know the atma^ to be Myself, 

’ Ch. XIII, verse 15. Compare also w'ith verse 22. 

^ Ibid., verse 2. 

^ Ibid., verse 34. 

^ Ibid., verse IS. 

* Ibid., verses 17, 28 and 29. 

^ Ibid., verse 3. 
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that IS, it is of the same nature as Ishvara Himself. 
It does not mean that the aima and Ishvara are diifer- 
ent names for the same thing. For, in the same 
chapter Sri Krishna says that the atma is a part ^ 
of Himself, and this is confirmed by a verse" in 
Ch. XV. The atma is brahma,^ that is, infinite, as 
its consciousness is unlimited in the perfected state. 
It grows from a '' dim light ” to infinite light; but its 
growth is unlike the growth of the body. For while 
matter grows by accretion, the growth of the atma is 
by the removal of limitations. The terms ,?at and 
asat which indicate respectively matter in the gross 
condition and matter in the fine condition cannot 
therefore be applied to it. 

20. If the body and the aima are so entirely 
unlike, how is it that they have become united The 
reply is that this union has had no beginning.* 
But this connection with the body does not stain the 
atma in any way,’ because the atma is finer than 
all the things of which the body is composed. In the 
same way the air, which is finer than other elements, 
cannot be polluted by them. 

’ Ch. XIII, verse 13. The verse should be read thus— 
anadz, mat far am. The latter term is a compound, mean¬ 
ing “ that in regard to which I am larger or greater ”. 

^ Ch. XV, verse 7. 

“ Ch. XIII, verse 13. 

* Ibid., verse 20. 

^ Ibid., verses 15, 32 and 33. 
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21. Lastly, what is the relation of the atma to 
the body ? It has already been said that the body 
■exists for the atma^ The atma is therefore the 


lord of the body. Secondly, the a£ma supports the 
body, and lastly, the at^na directs the movements of 


the body. It is therefore said to be hiahesicara and 
jpararnatma. One name of the mind, which controls! 
the body, is atma, and as the abna controls the mind / 
also, it is called paramatma or the great director. 


Section III: Kaema Yoga 


22. The next subject to be dealt with is karma 
yoga. Arjuna, not having apparently grasped the 
full meaning of Sri Krishna^s teaching in Ch. IL 
enquires® why action so terrible was indicated to 
him in preference to manana or thinking of the atma, 
which was decidedly a higher step. In furnishing a 
reply Sri Krishna takes occasion to make His meaning 
clearer. 

23. The further instruction- may be thus sum¬ 
marised. It is not possible for a man ® of the world 
to abandon action completely, and sit down to think 
of the atma. For in spite of himself he will be forced 
to work by the tendencies inherent in his body. Even 
the maintenance ^ of the body will not be possible 

1 Ch. XIII, verse 23. 

^ Ch. HI, verses 1 and 2. 

^ Ibid., verses 3—5. 

Ibid., verse S. 
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to one wlio gives up every action. Arjuna was 
therefore advised ^ to engage the organs of action 
in action and to begin karma yoga, without a longing 
for fruit. The task would be easy, as the organs of 
action would be engaged in doing congenial work. 
While they are so engaged, the disciple should 
practise control of the mind and the starving of 
desires. 

24. Even if one be lit for manana or thinking of 
the atma, it is better ^ for him to practise karma yoga. 
For both karma yoga and manana have the same ® 
goal, and in that respect they are one. By the 
practice of karma yoga the goal is reached in a 
shorter * time and with greater ® ease. Next, there is 
the example of great men like King ® Janaka who- 
practised only karma yoga, and Sri Krishna^ himself 
did the same, though he had nothing to gain. Lastly, 
it is necessary to one who will be regarded as a leader,® 
and whose example will be followed, that he should 
practise karma yoga only, in order that the masses 
may not be diverted into another channel. For they 

' Ch. Ill, verse 7. 

~ Ihid., verse 8, and Ch. Y, verse 2. 

^ Ch. V, verses 4 and 5. 

^ Ihid., verse 6. 

'* Ibid., verse 3. 

Ch. Ill, verse 20. 

' Ibid., verse 22. 

“ Ibid., verse *20. 
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have not fully ^ learnt to discriminate the atina from 
the body, and are attached to action ; they are there¬ 
fore unfit for mafiana, A wise man, who can do 
without karma yoga, should nevertheless practise it as 
the masses do, in order that a doubt may not arise in 
their minds as to the course which they have to 
follow. 

25. In para 3 it is stated that Sr i Krishna 
gave the disciple a choice from thirteen kinds of 
karma yoga. In a Yedic text four varieties are enu¬ 
merated as helps to yoga or meditation on Isvara 
viz,, recitation of the Veda, yajna, gift, and taigas or 
discipline. The term yajna was understood in the 
narrower sense of an offering made to the sacred 
fire. The tendency of this teaching being to shut 
x>ut large classes of people from karma yoga, 
Sri Krishna removes the restriction, not bj^ interpret¬ 
ing yajna to mean worship of devas, its proper 
meaning, but by adding certain other varieties and 
calling all yajna. Four varieties are enumerated in 
the Vedic text as already stated. To the recitation ^ 
of the Veda, a knowledge of its meaning is added, 
and to tajias or discipline, yoga^ or pilgrimage to 
sacred places. Thus we have six varieties. The 
other %^arieties are the control of the outer senses/ 

^ Ch. Ill, verses 25 and 26. 

^ Ch. IV, verse 28. 

^ Ibid. 

^ /hid., verses 26, 27, 29 and 30. 
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the abandonment of proximity to sense-objects, the 
control of the mind, the control of the outgoing 
breath, of the incoming breath, and of both. The 
last three varieties are known as 'pranayama. The 
thirteenth variety is symbolical worship.^ 

Section IV: Prooress in Karma Yoga 

26. At the end of para 5 it was stated that 
the disciple should gradually extend 'karma yoga to 
^every action of his life. There are three elements in 
the practice of karma yoga. One element is to ignore 
the fruit of action and starve the desire therefor* 
' The next element is to think in every action of the 
atma, as contrasted with the body, and to weaken the 
identification of the one with the other. The last 
element is to give up the idea of possession in every¬ 
thing connected with the body. These three elements 
are stated in the penultimate verse of Ch. II: One 
reaches bliss, who gives up all desires, and is without 
attachment, without the sense of possession and 
without the identification of himself with the body.'’ 
One who practises karma yoga with these three 
elements is praised in Ch. IV,^ and it is stated that 
though he is engrossed in action he does nothing ; 
for he only practises jnana. Such action does not 
bind, and all his previous karma is burnt up. 


^ Ch. IV, verse 25. 
^Verses 19—23. 
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27. When discrimination ripens, the disciple will 
ignore the differences in the bodies in which the 
atmas reside, and he will look upon them all alike. 
To reach this perfection, effort in six directions is 
indicated. In regard to outside objects the effort ' 
should be to prevent ’ the arising of joy on the coming 
of a good, or of grief on the coming of an 
evil. The next is to dwell ^ upon the defects of 
sense-enjoyment, which are that the enjoyment lasts 
only so long as the senses contact the objects, 
that it begins and ends, and that it is the womb 
of pain. In regard to the atma, the effort should 
be to find ^ pleasure only in itself. To this end 
the disciple should learn to regard the atma itself as 
the object ■* of enjoyment, as the means of enjoyment 
and as the place of enjoyment. In regard to persons 
the effort should be to control ^ desire and anger 
and prevent these from causing injury. In addition 
to this negative effort, there should also be the 
positive effort of finding pleasure ® in promoting the 
welfare of all beings, with the same ardour as one 
promotes his own welfare. 

' Ch. V, verse 20. 

^ Ibid., verse 22. 

® Ibid., verse 21. 

Ibid., verse 24. 

Ibid,, verse 23. 

Ibid., verse 25. 
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28. The progress of the disciple to perfection is 
by stages. In the first stage the disciple draws ^ in 
his senses, when they go out to contact objects, as a 
tortoise draws in its limbs when they touch an alien 
object. In the second stage there is an. attachment 
to objects; but' no effort^ is made to procure them. 
But when a good or evil comes without his effort, he 
is neither pleased nor displeased. In the third stage 
no effort ® is any longer necessary; desire, fear and 
anger have departed, and the disciple’s mind dwells 
on the atma. It is possible in this manner for sense 
objects to be made to depart from the disciple ; 
but some attachment will still cling to him, like the 
spark of fire hidden in a heap of ashes. But when 
the atma is realised, even that attachment goes. In 
the highest stage, in which all desires ® are com¬ 
pletely abandoned without any risk of their ever 
coming back, the disciple, having seen the atma, 
finds pleasure only in the atma. That one has 
reached this stage may be seen in two ways. First, 
his senses may contact any object, but his mind 
remains undisturbed,® being full of the pleasure of 
self-realisation, like the ocean which remains full and 

' Ch ir, verse 58. 

“ Ibid'., verse 57. 

^ Ibid., verse 56. 

^ Ibid., verse 59. 

® Ibid., verse 55. 

® Ibid., verse 70. 
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undergoes no change, whether rivers discharge their 
waters into it or not. This is the mark of a lower 
stage. There is a higher stage, in which the disciple 
does not see ^ the outside objects at all. They are ^ 
as night to him, though they are as day to the world. 

I 

Section V : Tshvara 

29. In Section II the nature of the body and of 
the atina was examined, and the relation of the atrna 
to the body was stated. We have now to see what 
Ishvara’s body is and what is His relation to it. We 
saw that the body, which an atma takes, is composed 
of seven modifications of matter. Ishvara’s body is 
composed of the same seven el ements^. The verse “ ? 
which describes the body says that that body is His, 
that is, it belongs to Him—in the same way as the body 
belongs to the atma. The world composed of these 
seven elements is called 'prahriti (a term by which the^ 
body jof th e at ma ^ a lso i s indicateji). This yrakrit i 
is lower, ^ and there is a higher frakriti, which is 
made up of all these atmas, by w hom aU this world is^ 
up held. _ Sri Krishna states of the higher yrakriti 
also that it belongs to Himself, As everything in 
the world is made up of the lower and the higher 

’ Oh. II. verse 69. 

- Ch. VII, verse 4. 

" Ch. XHI, verses 20—22, 24, 30 and 35. 

^ Ch. VII, verse 5. 

® Jhid., verse 6. 
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prakritij everything therefore belongs to Isvara^ who 
may use either prakriti as He pleases, as the atma 
uses its own body. 

30. This is one relation. Another relation is 
that Ishvara supports the world by pervading it, as 
the body is supported by the atma^s presence within 
it. Sri Krishna gives an idea of the way in which 
the support takes place by the analogy ^ of the string 
and the pearls. As the string passing through the 
pearls, I’einains unseen, and supports the pearls, so 
does Ishvara pervade “ every object and support it, 
while He Himself remains unseen. To prevent any 
misunderstanding that this support is like the 
support of one finite body by another, as the support 
of a table by the floor, Sri Krishna says :■* “These 
beings stand in Me,^^ and in the next verse He adds : 
“ They do not stand in Me.’’ The meaning is that the 
support is not the ordinary kind of support that we 
see in the world. 

31, The third and last relation of Ishvara to the 
world is that He directs ^ its movements. In the case 
of sentient beings the control is exercised by influ¬ 
encing " the mind. There is a large amount of 

^ Ch. YII, verse 7. 

^ See also Ch. IX, verse I. 

3 Jhid. 

^ Ch. X, verse 8. Also Ch. XY, verse 15, and Ch. XYIII. 
verses 46 and 61. 

Ibfki.j verse 5. 
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disputation on this question of control. That free will 
exists m intelligent beings must be admitted ; for 
Sri Krishna Himself says in the last chapter: ^ 
Consider my instruction carefully and do as you 
will.” The difficulty is—how are we to reconcile the 
free will of the aUna with the power of Ishvara to 
control every movement of every being ? Various 
theories have been put forward. There appears to 
be an easy solution. Ishvara’s power of control is 
unlimited ; but He Himself places some limitation 
upon it and gives men free will; because the perfec¬ 
tion of the worldj which is His object, will not be^ 
attained *so well by control from outside, as by the 
exercise of free will and learning by experience. 
There is another point to be remembered in this 
connection. Ishvara controls all beings, not only 
directly, but also through others. The tenth chapter 
of the G-ita accordingly mentions the seven ® great 
Rishis and the four Mo?ius as agents carrying out His 
will. This is merely illustiative. There are numerous 
other agents. In the eleventh chapter Shri Krishna 
asks Arjuna ® to be His agent in the destruction of 
the soldiers gathered together on the field of 
Kurukshetra. We are ourselves His agents, though 
we do not know it. 


1 Oh. XVIII, verse 63. 
" Ch. X, verse 6. 

® Ch, XI, verse 33. 
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32. In para 8 (c) reference was made to the three 
aspects of Ishvara. The aspect of immanence is 
frequently ^ mentioned in the Gita in order apparently 
to impress that idea upon the disciple^s mind. The 
aspect of transcendence was also referred to, though 
not with the same fullness. In Ch. VII Sri Krishna 
observes that He has no equal ^ or superior, and 
in Ch. X, that he differs^ from all others, because he 
is unborn, because the .state of being unborn has 
had no beginning, and because He is the great 
Lord of all the worlds. In Ch. XV He goes into the 
question more fully, and observes * that He trans¬ 
cends both the hshara, that is, the atrnas which are 
bound, and the aJcshara, the atmas which have 
become free, and that He is therefore called uttama- 
jiuriusha and 'parushottama. In regard to the human 
a.spect, attention was drawn to IshvaiVs accessibility, 
His being easily pleased. His willingness to mix with 
all, however low, and His love. To show the extent 
of love, it was stated that He appears to every one 
who loves Him in the form in which he wishes to see 
Him. Mention was made of His Avatara, that is, 

^ Ch. VII, verses 8—11; Ch. IX, verses 16—19; Ch. X, 
verses 21—39 ; and Oh. XV, verses 12 to 14—consider also 
the second half of verse 15 : “ By all the Vedas I alone 
am indicated. I alone give the fruit taught in the 
Vedas.’ 

2 Verse S. 

Verse 3. 

^ Verses 16—18. 
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His coming down from time to time. In this 
connection the following questions naturally arise. 
The first question is whether in the Avatara Ishvara^s 
powers are in any way limited. The reply is in the 
negative. He remains unborn/ is incapable of being 
affected b}’' anything, and continues to be the Lord of 
all beings. The second question is as to what is the 
body in which He appears. The reply is—it is His 
'prahriti. It will be seen from para 29 that he has two 
prakritis. If He be in the lower prakriti, He makes a 
body for Himself out of the seven elements of which 
the world is composed. If He be in the higher pra¬ 
kriti, He infiuences a living being, and works through 
him. Avataras of this kind occurred in the persons of 
Parasurama and Bala Rama, as every student of the I 
Puranas will know. The third question is—^why doe^ 
He come down ? Is he compelled as atmas are by 
kavTiia ? The reply is No He comes down of His 
own will."^ The fourth question is—when does he 
come down ? The reply is when dharma ® fades and 
adharma raises its head. Lastly, for what purpose 
does he comes down ? The reply is—-to protect the 
good, to destroy the wicked and to establish dharma 
on a firm basis. By the term good ” Sri Krishna 

^ Ch. IVj verse 6. 

® The term r/iaya, being a word with many meanings, 
means here jnanam, i.e., will. 

^ Ch. IV, verse 7. 

* Ibid., verse 8 . 



means those who love Him for Himself, and wish lo 
see Him, to converse vvith Him, and to live with Him. 
They cannot have their wish, unless He appears to 
i^them in a form which they can see. The destruction 
of the wicked should not be regarded as an act of 
vengeance. Ishvara merely takes away the instru¬ 
ments which he gave to the atmas for attaining per¬ 
fection, ^ because they . are being abused. The 
establishment of dliarma takes place in two ways. 
One is by precept, as in the case of Arjuna and 
TJddhava, and the other is by example. 

33. In the closing verses^ of Oh. VII Sri Krishna 
applies the theory of immanence to show that what¬ 
ever worship is paid to the Devas is paid to Himself; 
for the Devas are His bodies. He alone gives the 
worshipper fervour to carry on worship. He 
receives the wwship, and grants their prayer : but as 
the worshipper approaches Him in the form of a 
finite being, the fruit which he obtains is also finite. 

Section VI: Bhakti Yoga 

34. In paras 9 and 10 two practices were 
described, which make up manana or constant think¬ 
ing of Ishvara. These two practices should be 
continued, even when the disciple enters upon 
hhahti yoga or meditation on Ishvara. It is apparently 
with this intention that these two practices are 


’ Verses 20—23. 
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enumerated in the verses ’ which enjoin meditation. 
A comparison of the two verses gives interesting 
information. In one verse reference is made to 
serving Ishvara, that is, doing every act as His work. 
The corresponding injunction in the other is ; “ Be 
without attachment,” that is, attachment to the 
action, to its fruit, and to the doership. The former 
verse says : Prostrate yourself before Me.” The 
latter commands : “ Be 'without ill-will to any being.” 
Obviously one is the explanation of the other. The 
direction in the first vers.e is, in effect: Regard every 
being as Ishvara,” it follows then that no ill-will will 
arise towards anyone who ma}* injure the disciple ; 
for Ishvara is just and impartial. In the latter verse 
there is the additional direction : “ Do My work.” See 
verses 14 of Ch. IX, and 9 of Ch. X. 

35. BhaMi yoga leads to one of three - goals— 
obtaining power, attaining one’s true nature, and 
reaching Ishvara. In the first two cases the yogi^s 
love is divided between his goal, and Ishvara as the 
means thereto. Als o he thinks of Ishvara on ly till his 
goal is reached. In the last case. Ishvara being both 
the goal a nd the means , the yogVs love is undivided 

^ Ch. IX, verse 34, and Ch. XI, veise 55 : “ Be with 
your mind fixed only on Me. Do this with love and serve 
Me; and prostrate yourself before Me.” “One reaches 
Me, who does My work, ho regards Me as the highest 
goal, who loves Me and who is without attachment, and 
without ill-will to any being.” 

" Ch. YII, verse 16, and Ch. XIV, verse 27. 

3 
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and is fixed on one thing only. He will also be ever 
with Ishvara; for He Himself is the goal. A yogi of 
the last class is called jndni; for he alone knows truly. 

Yogis of the first class have to meditate on 
Ishvara in certain aspects—(see para 38 
so also yogis of the second class. The aspect to be 
dwelt upon is that Ishvara is imperishable. When 
they die with this thought, they are no longer re¬ 
born, Certain other aspects are stated in chapter 
XII,^ viz., that the subject of meditation is no longer ^ 
subject to change, that it. is devoid ^ of name and 
form, that it is capable* of entering into any thing, 
and that it remains ® ever the same, though coming 
into contact with changing things. In the opening 
*^erses ® of Chapter XII the question is discussed 
whether one may meditate upon the atma itself as the 
goal, while meditating upon Ishvara also as the means. 
The conclusion is that he may, but that the practice 
is extremely difficult to beings in their embodied 
condition. The result is in each case the same, 
becoming Brahma (infinite light). 

Yogis of the third class have much easier work. 
As they love Ishvara with their whole heart, Ishvara 

’ Yerse 3. 

^ The meaning of the term aksharam, 

'' The meaning of the term anirdesyain. 

* The meaning of the term sarvatragam. 

" The meaning of the term hutastham. 

Verses 1 to 8. 
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reciprocates^ it_, and being unable to bear separation 
from them. He quickens their evolution. He is said to 
be easily ^ reached ; for He takes up the burden ® of 
securing to the yogi what he wishes to attain and of 
helping him to retain it. This is done in two ways— 
first by destroying ^ the yearning that still remains 
in a subtle form towards sense-objects, and then by 
expanding his consciousness into infinite light. To 
this ability to .see Isvara as He is, is joined intense ® 
love, which now springs up. The yogi sees Ishvara 
and enters into Him. 

36. It will be observed that becoming Brahma 
(infinite light) is a stage of evolution reached by both 
the yogis —the yogi \nteni on reaching his true nature, 
and the yogi working to- become one with Ishvara. 
Their subsequent career is the same. 

There are thus two goals, one proximate and the 
other final. The former is referred to in the begin¬ 
ning® of Gh. II as immortality, and the closing verse 
of the same chapter says : This is the path to Brahma ; 
no one who reaches it is bewildered; even if one 
commences it in old age, he reaches Brahma^ which 
is bliss.That is, he becomes Brahma (infinite 

1 Oh. Vir, verse 17. 

^ Oh. VIII, verse 14. 

® Ch. IX, verse *22. 

^ Ob. X, verses 10, and 11, and Oh. XIV, verse 26. 

Oh. XVIIl, verses 54 and 55. 

Verse 15. 
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light). Mention is made of the saine goal towards 
the end ^ of Ch. V. This is one goal. The higher 
goal is Tshvara Himself.“ It will be noticed that 
reference was made to infinite bliss in the earlier 
chapters; and no mention was made of it in the 
second part of the Gita> There was an object in 
doing so. For the disciple had to be weaned from 
his attachment to sense-objects. When this result 
was reached, it was no longer necessary to hold up 
the ideal of bliss before him. In Chapters VII to 
XII it is wholly ignored. As a matter of fact, how¬ 
ever, to reach Ishvara and to become one with Him is 
certainly bliss ; ^ but that is not the prominent idea 
in the yogVs mind. He wishes to become one with 
Ishvara and take part in His work. It is a partner¬ 
ship of jo3^ 

Here the question may arise whether there 
is any other goal to be reached by the disciple. 
Reference is often made in the Gita to escaping 
from birth. May not one wish to reach tins 
goal, and be content with the pleasure which 
realisation of the atma gives ? Such a goal is possible, 
seeing that the teachers of Sri Ramanuja’s .school warn 
their disciples against this pitfall. When one has 

'' Verses 21 and 24—26. 

^ Ch. VIII, verses 34, 15 and 22 ; Ch. IX, verses 
25, 28 and 84; Ch. X, verse 10 ; Ch. XI, verse 55 ; and 
Ch. XVIII, verses 55 and 65. 

Ch. XIV, verse 27. 
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realised the atma, all his desires depart without the 
risk of their return^ and it is not likely that he will do 
anything which will bind him. He will therefore 
become free and may enjoy the bliss of realisation. 
But he cannot become Brahma (infinite light), unless 
he gives up individuality. It is only when it goes, 
that infinite light is reached. Bor it is in the 
fitness of things that one who cannot give up 
individuality should not have the perfection implied 
in the attainment of infinite light. One^s power 
increases with one’s willingness and capacity to woi’k 
for the public good. 

It is possible that the yearning towards sense- 
objects may remain in a .subtle form and draw the 
person down to samsdra • but it may be destroyed by 
daily .meditation on the atma and by invoking ^ 
Ishvara’s help. 

37. The first part of the Gita prescribes karma 
yoga as the means of destro 3 dng personality and of 
obtaining inner perception. Is it necessary that every 
one should follow its teaching, who desires to reach 
perfection ? The majority should no doubt do so ; but 
some fortunate individuals may from the outset love 
Ishvara, either from the efforts made in a previous 
life, or from association with good and pious souls. 
The second Part of the Gita deals wTth such people, 
as well as with those who have carried out the 
instructions in the first Part and have reached the 
fruit. The opening verse of Chapter YII therefore 
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begins with these words : Do you wish to commence 
My yogtt with your mind firmly fixed upon Me and 
yourself depending for support upon Me ? Listen.” 
Accordingly, one who is unable to do this meditation ^ 
easily is referred first to abhydsa (practice), and if 
that should fail, to doing Ishvara’s work. In the last 
resort he must go to the first part of the Gita, 

We have then three parallel ways to perfection 
according to temperaments. There is first what 
has been described as harma yoga. As each 
action is done, there is a thought or jnana 
which is revolved in the mind, and which really plays 
the principal part. In the next step, yoga (medi¬ 
tation gn the atma)^ and in its continuance as hhahti 
yoga, it is thought, again, that is the prominent 
feature. This way may therefore be called jnana 
yoga, yoga being a generic term added to every 
variety of meditation. Those who love Ishvara from 
the outset practise hhahti yoga. It is so called, be¬ 
cause love'of Ishvara is the principal feature. It also 
contains the thought or jnamam element; for medi¬ 
tation is thought. From the first way the love element 
is not absent; for it is found in all the ways. 
Accordingly, the expression Mad hhahta or hhahtimdn 
(one who loves Me) occurs in the description of yogis 
of this class in the closing ® verses of chapter XII. 
In addition to these two elements there is also the 

’ Oh. Xir, verses 9—12. 

^ Yerses 16, 17 and 18. 
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action element in both the ways. In one, action is 
done as service in order to starve out desire for fruit, 
and this practice should be continued throughout. In 
regard to the other also there are the express ' direc- 
tions: ‘‘ Serve Me” and '^Prostrate yourself before Me 

Most persons are not equipped for either of the 
ways. The}' are unable to concentrate their thought, 
nor does love of Ishvara spring up easily. It is for 
their benefit that Sri Krishna closes" his teaching 
with instruction as to what is called prapatti. They 
have to dedicate themselves to Ishvara^s service, and 
do the service loyally, regarding themselves as His 
servants. Ishvara on His part undertakes responsi¬ 
bility for their reaching perfection. He must make 
them efficient instruments, and in due course and at 
the right time He takes them over every impediment. 
This may be called karma yoga—yoga by service. It 
contains the thought element, as Ishvara is thought on 
in each action as the Master whose work is being 
done. The love element is also present ; it is weak 
at first, but it gradually grows. Three ways to 
perfection being thus open to all, each should choose 
what suits his own temperament. 

Section VIT ; The Law oe Growth 

38. It will have been observed from the last 
section that one who meditates upon a thing for a 

^ Ch. IX, verse 34. 

" Oh. XVIII, verse 66. 
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long" time becomes that thing. One who meditates 
upon the perfect atvncLj becomes a perfect atma ; 
one who meditates upon Ishvara reaches Ishvara. 
This is the law of growth and it is stated in Ch. V III 
and illustrated. Sri Krishna observes, whatever ^ a 
person thinks of at the moment of death, that he 
becomes on rebirth, and the thought will recur at the 
last moment, if it is meditated upon throughout life. 
He therefore advises Arjuna to make ' up his mind 
that Ishvara is the highest goal, and ever to fix his 
mind upon Him. The law is next illustrated by 
applying it to three classes of persons. The first 
class represents those who desirepower, or who, 
having lost power, wish to regain it. The second 
class wishes to become Brahma (infinite light). 

The third class endeavours to reach Ishvara. 
The first class has to meditate upon the goal and 
upon Ishvara as the means thereto. This is done 
by meditating on Ishvara in certain aspects."* If 
power is desired, Ishvara should be thought of as 
controlling all things. For a long life the thought 
should be that He endures for a long time. If 
children be required, Ishvara should be meditated 
upon as the creator of all beings, and so on. In 
addition to these meditations throughout life, 

’ Verse 6. 

'■* Verse 7, 

" Ch. VII, verse 16. 

^ Ch. VIII, verse 9. 
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certain directions are given as to the mode ^ ot 
meditation at the moment of death. The second class 
should meditate upon the at7}ui as no longer liable" to 
birth, and as not perishing while ever}’thing else 
perishes. Certain other aspects of the atiaa to be 
meditated upon were stated in para 35. 'The last 
class should ever think® of Ishvara and do nothing 
else. The same chapter notes the value of the 
achievement in each case. '^l’'he aspirant for power 
gets something which from its nature is perishable.* 
One who seeks the perfection of the atrna attains 
that state, and never returns to be reborn.® This is 
also the case with the last class.® In this connection 
Sri Krishna’s warning to disciples against striving 
for a finite goal, and seeking it from a finite being, 
may be mentioned. Though an appeal be made to a 
finite being, it is really made to Ishvara,^ and it is He 
that grants® the prayer. But as the aspect meditated 
upon is finite, the attainment does not endure. One 
who applies to Ishvara Himself for a finite goal, is in 
the same position. Some persons® perform the s.oi,}a 

^ Ch. VIII, verse 10. 

- Ibid., verses 11 and 20. 

® Ibid., verse 14. 

^ Ibid., verse 16. 

' Ibid., verse 21. 

Ibid., verse 15. 

’ Ch. TX, verse 28. 

^ Ibid., verse 24. 

® Ibid , verses 20 and 21. 
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sacrifice and ask for s-marga. They reach. j 

but return when the cause which took them there lias 
expended itself. 

SBcnoN YIII: Gunas 

39. This examination of the teaching of the Gita 
will not be complete, unless some account is given of 
the gunas, which is the subject of Chs. XIV, XVI, 
XVII and XVIIT. The gtmas are three ’ in number : 
satca, rajas, and tamos. They are always present in 
matter, and are therefore found in the human body ; 
but one or another of them predominates at a time. 
They cannot be seen, but their existence must be 
inferred from the effects which they produce. When 
one^s senses^ are active, and things are correctly 
perceived, satva predominates. When one is active 
and restless, and is influenced by desire, rajas has 
overpowered the other gunas. When tamas is in the 
ascendant, there is unwillingness to work, inability 
to perceive or to perceive correctly. Satva leads to 
pleasure,^ rajas to activit}’-, and tamas to delusion. 
One dying under the influence of satva is born in the 
family*^ of the wise ; if under the influence of rajas, 

’ Oh. XIV, verse 5. 

- Ibid., verse 11. 

Ibid., verse 12. 

^ Ibid., verses 8 and 13. 

° Ibid., verse 9. 

^ Ibid., verses 14 and 15. 
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he is born among persons attached to action, and if 
under the influence of tamas, he will be born amid 
men without intelligence. Arjuna was therefore 
advised to be ever ^ under the influence of satva. 

40. In the opening verses of Ch. XVI Sri Krishna 
enumerates certain qualities and practices to be 
cultivated by the disciple. One quality ® is steadiness 
in meditation on the atiaa. Two terms ^ refer to the 
eradication of desire, with which are intimately 
connected the absence^ of fear and the absence of 
anger. Five terms ® relate to the disciple’s conduct 
towards others, and all the qualities referred to by 
them may be grouped under love of humanity. They 
are : not injuring anyone, bearing with patience any 
injury received, sympathising with those in grief, 

^ Ch, If, verse 45, 

^ Ch. XVI, verse 1. This is the third term in the verse. 
The figures shown in the following notes refer to the 
order of the terms in verses 1 to 3. 

Terms 17 and 20. Both terms have the same mean¬ 
ing, though a distinction is made in the commentaries. 
Anger and fear are but modifications of desire, the former 
arising when the attainment of desire is obstructed, and 
the latter when there is a prospect of losing the thing 
desired. The three terms—desire, fear, and anger—are 
often mentioned together.—Ch. II, verse 56, and Oh. IV. 
verse 10. 

• Terms 1 and 12. 

’ Terms 10, 22, 16, 9 and 26, Apparently perfection is 
not aimed at at the outset, and a certain amount of 
success will suffice. Pride tends to separate one from 
others and is therefore to be eliminated. 
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rectitude, that is, speaking and acting in con¬ 
formity with thought, and the absence of inordi¬ 
nate pride. Eight terms ^ describe what are known as 
ishat sam'pat, or the six jewels. They are : (1) control of 
the mind ; (2) control of the senses and of the 
tongue, under the latter come speaking what is true 
and helpful and the absence of gossip ; (3) placing 
no restraint on the freedom of others, physical 
restraint will come under himsa or injuring, restraint 
in the form of intolerance is thei'efore indicated by 
the term do'oha, and its absence is tolerance; (4) 
perseverance, which includes confidence in the 
teacher and in the way pointed out by him; (5) being 
ashamed in going astray, this implies an anxiety to 
hold fast to the goal selected, and a readiness to 
return to it when one is drawn away from it ; this 
is one-pointedness; (6) the abandonment of every¬ 
thing injurious to the disciple. The absence of 
depression being needed in meditation, the term is 
synonymous with cheerfulness. Four terms, ^ mean¬ 
ing gift, sacrifice, discipline and recitation of the 
Yeda, indicate the need for carrying out the duties 
enjoined by the scriptures. This point is emphasis¬ 
ed at the end of the chapter.'*^ As long as one remains 
a mortal, he should depend upon scriptures for 

^ Terms 5, 14, 11 and 15 (both dealing with control of 
the tongue), 25, 23, 19 and 13. 

^ Terms 4, 6, 7 and 8. 

® Verses 28 and 24, 
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guidance. He can see Ishvara's will only when he 
becomes SraliTnci (infinite light). '^J'he remaining 
four terms ‘ state what is necessary in order to make 
the other qualities fruitful. They are: purity of 
mind, purity of body, accessibilit}^ to good men, and 
inaccessibility to others. 

There is another list of qualities and practices in 
Ch. XJII," which includes many of these elements. 
That list may be examined in the light of this 
paragraph. 

41. The remainder of Ch. XVI describes the 
qualities and practices which are found in those who 
are not willing to work with Ishvara. They are 
enumerated in order that the disciple may examine 
himself and eliminate whatever is'undesirable. The 
verses are very interesting. 

42. In Ch. XVII and the greater portion of 
Ch. XVIII, certain things, with which the disciple is 
concerned, are examined with reference to the three 
gicnas. The disciple has to act, and in particular to 
give, to sacrifice and to practise discipline. He must 
understand what he is doing, and his perception at 
the time of action should be correct. He must show 
zeal ill the doing of the act, and persevere in it until 
the result is reached. Each of these is divided into 
three varieties, and though to know them all is useful, 
especially to enable the disciple to eliminate 

Terms 2, 24. IS and 21. 

‘ Verses S to 12. 
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undesirable elements, it is sufficient here to note the 
satvic class. Action in general, and gift, sacrifice and 
discipline in particular, are satvic, if they are perform¬ 
ed ^ without a longing for fruit. This idea is variously 
expressed thus : done by those who do not desire 
fruit,’’ with a mind undisturbed by success and 
failure,” abandoned by attachment,” “ because it 
must be done,” that is, because the act is an end in 
itself, “ done not in return for a benefit received,” 
and “ not done from love or hate One who acts is 
satvicj if he does not long* for fruit, and if he does not 
say : '' I do this.” Both these are elements of karma 
yoga. The result is that an action is satvic, if it is 
done as karma yoga. Understanding is satvic, if one 
is able to discriniinate " between the going out into 
the world and the return therefrom, between what 
should be done and what should not be done, between 

’ Ch. XVIII, verse 23, and Oh. XVll, verses 11, 
17 and 20. Discipline is of three kinds—discipline 
of the body, of the tongue and of the mind. Paying 
respect to the deim, the twice-born, the teacher and the 
wise, bathing to become pure, conformity of action to 
thought, abstention from sexual intercourse, and non¬ 
injuring belong to the first kind. Speaking 'words that 
do not cause trembling, saying what is true, pleasant and 
helpful, and reciting one’s own Veda come under the 
second kind. Absence of anger, wishing the well-being of 
others, controlling the tongue with the mind, fixing it 
on the subject of meditation and not permitting it to 
dwell on anything else—constitute discipline of the 
third kind. 

" Ch. XVIIT, verse 30. 
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fear and its absence, between bondage and emanci¬ 
pation. Perception is satvic, if the disciple ^ at the time 
of action sees in all beings that which is imperishable, 
and which is not divided into classes. This thing is 
the atma. Zeal is sativiCj if the disciple worships '** the 
Devas. Perseverance is satvic, if one continues 
action—whether of the mind, of the 'prana, or of the 
senses—if it is undertaken for doing yoga (meditation 
on lahvara). Abandonment of action, which is often 
enjoined, is satrio, when the act is done without * 
attachment to its fruit. Finally, pleasure is satvic 
if one can revel in it without feeling satiety, and 
can find in it an end to all pain.® In sense-enjoyment, 
on the other hand, satiety is soon felt, and it is the 
parent of pain instead of putting an end to pain. 
Pleasure of self-realisation is of this kind. It is 
like poison at the beginning, but like nectar in the 
end. 


Section IX : Prapatti 

43. One would miss the essence of the Gita, if one 
did not understand the teaching as to pvaimttiy 
which is alluded to in various places. Pro.patti 

^ Ch. xvni, verse 20. 

^ Ch. XYII, verse 4. 

•'* Ch. XVIII, verse 33. 

^ Ihid.^ verse 9. 

^ Ibid., verses 36 and 37. 
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is an appeal for help to one who is both able 
and willing to help, when the person who seeks it is 
himself unable to achieve the end in view. The Gita 
suggests an appeal to Ishvara Himself, and He is both 
able and willing to help ; for He is the ^ great Lord 
of all the worlds, and is also the friend of all beings. 
Prapatti is suggested in order that one may overcome 
the attraction of sense-objects. The objects are on 
purpose made attractive ^ by Ishvara, so that men may 
be drawn to perfect themselves. When a certain 
stage is reached, the objects should be laid aside, and 
the disciple should seek realisation of the “atma and 
union with Ishvara. But the attraction is found to be 
too much for most people. It is suggested that 
Ishvara’s help ^ should be sought to overcome this 
attraction. Reference is made to this in Chs. VII, * 
XV and XVIII, At the end of His teaching ^ Sri 
Kri'shna gives 2 ')rapatti a wider application. 

'the verse may thus be translated : “ Giving up all 
other means, come to Me for help. I shall release you 
from all difficulties. Do not grieve.” This may be 
understood in two ways : First, whoever is unable 
to achieve an end, whatever it may be, may apply to 

^ <Jb. V, verse 29. 

' Ch. Vll, verse 14. 

‘ Ibid, 

" Ch. VII, verse 14 j Ch. XV, verse 4; and Ch. XVIII, 
verse 62. 

^ Verse 66. 
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Ishvara for help. He will remove the impedimenr in 
the way, and enable him to reach the goal. Secondly, 
the verse may he taken as advising a disciple as to 
what he should do, if he regards the scheme of 
evolution laid down in the (iita long and arduous. 
Arjuna apparently did view it in that light, and 
showed signs of grief. Sri Krishna consoles liim and 
says, '' give up all other means and come to iMe In 
■other words the meaning is : You need not make 
conscious e:fforts to attain perfection, relying on your 
own strength. Leave that burden to Me. Only 
come to Me and do My work, and you will grow, 
though unconsciously, and without effort on your 
part In this sense the disciple will grow like a 
flower, uncoiiscioush. 

When the disciple endeavours to become perfect by 
his own effort, there is an element of individuality. 
Even this is eliminated, if he merely identifies 
himself with Ishvara, and He will make him grow, 
in order to make him an efficient tool in His own 
work. This is 'pra’patti. 

Section X: Co^■CLL■slo^■ 

44. W’e may conclude this introduction by pointing 
out that the Gita contains the essence of the Veda 
brought together by Sri Krishna, as honey is 
gathered by the bee. It is nectar churned from the 
ocean of the Upanishads. This is the testimony 
4 
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given by the sage Suka in regard to Sri Krishna’s 
teaching to Uddhava in the eleventh part of Sri 
Bhagavata. The Gita contains the very same teach- 
ingj given more briefly, and Siika’s remark will 
therefore apply to the Gita also. 

45. Sri Krishna modernised the vedlc teaching 
""and made it applicable to all humanity. Re¬ 
ference has already been made to the exten¬ 
sion of the benefit of the teaching to the Sudra. 
In Ch. Ill, He removes the restriction on the 
performance of Karrna-yoga by him, in Ch. IX, He 
mentions him as fit for Bhahti-yoga, and in the 
last chapter he clearly shows how even the Sudra 
may attain salvation. The steps enumerated are the 
same for all classes. 

Secondly, the Gita is singularly free from all sect¬ 
arian disputes. God is described in general terms as 
one who pervades the' world. Ho is not identified 
with Vishnu or Siva. Reference is no doubt made to 
the worshp of Devas. Sri Krishna, just takes men 
as they are, worshipping the deities which appeal to 
them. And He merely seeks to change the attitude 
in which they should perform the worship. Next, no 
ceremonies are insisted on as necessary in any part of 
the Path. The whole work has to be done by control¬ 
ling and training the mind. Wherever ceremonies 
are referred to, they are such duties as one has to 
perform in his status of life. Lastly, those aspects 
which repel an educated mind in books on religion. 
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‘ “ -■ «.O'* »•»■*'*« 

are carefully removed. God is m ^ c|aae«-Sl ^ ‘« 

He is full of love, and every action o f^^ is influenced 
by that feeling. There is no punishment for sin 
or wrongdoing, merely on the ground that it is a 
disobedience of God\s command. Penalties are attach¬ 


ed in order to tarn men away from ■wrongdoing. 

46. In this introduction and in the translation 
■which follows it, Sri Kamanuja's commentary on the 
Bhagavad'Gita has been followed, and the notes of 
his great follower, Sri Vedanta Desika, have been fully 
utilised. But in spite of the great veneration in 
which I hold them, I have been compelled to depart 
from them in certain minor matters. They were 
writing under certain limitations. ^J’hey regarded thcT 
orthodox interpretation of the Upanishads as the only 
correct one. They had therefore to twist the meaning 
of every text, which was inconsistent with that inter¬ 
pretation. Sri Krishna knew that this would happen, 
and rook care to say that He alone knew the Vedas, 


It follows therefore that whenever the orthodox inter¬ 


pretation of the V('d(iH conflicts with the clear teach¬ 
ing of the, Gita, the former should give way. Next, 
Sri Ramanuja and his follower, who were fighting the 
doctrine of oneness of the Sankara school, shrank 
from every appearance of a recognition of oneness. 
The only oneness which they recognised was oneness 
of nature. They ignored oneness of interest or one¬ 
ness of purpose. Yet such oneness does exist in the 
world, and is the goal reached by every perfect being. 
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He lias the same interest as all other men, and his 
purpose is the purpose of Ishvara Himself. For this 
reason the very important teaching in verses 29 and 
30 of Ch. VI is missed. Next, the importance of the 
two steps in which Ishvara is ever thought on, and 
which are the necessary conditions of Bhahti-yoga, is 
now prominently brought forth. In the closing verse 
of Ch. IX, Sri Krishna says, ^‘prostrate before Myself” 
and in the tenth chapter He identifies Himself with 
everything in the world. His meaning therefore 
clearly is that the yogi should fall down and prostrate 
himself before everything in the world, including the 
lowest, so that in the end he may regard everything 
as Ishvara. Yet, to fall down before an outcaste 
is a thing which that school of teachers cannot 
tolerate. There are certain other minor points also 
in which I have differed from the great authorities. 
They are indicated in the foot-notes at the p.roper 
places. 

47. Though there are many translations of the 
Bhagavad-Grita, a clear exposition of the work from 
the point of view of the Kamanuja school has not 
been put before the public. As a humble follower of 
that great teacher, I have thought it my duty to 
(Jupp^this defect. Following the teaching of the 
Bhagavad-Gita, I shall not be affected by any 
adverse comments. I shall welcome them in the 
hope that the defects which will be pointed out will 
give an opportunity to remove them. 
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The Bhagavad-Gita is a discourse between Sri 
Krishna and Arjuna, the Pandava Warrior. The 
scene is laid on the field of Kurukshetra at the time 
when the armies of Yadhishtira and Duryodhana 
were about to commence the great battle. Arjuna^ 
wishing to survey the whole field, requested Sri 
Krishna, who acted as his charioteer, to place the 
chariot between the two armies. He then looked 
round, and when he saw so many friends and relations 
on each side, his heart was filled with grief at the 
prospect of their being killed, and he sat down, saying, 
I will not fight Sri Krishna took this occasion to 
teach Arjuna, and the world through him, the Yoga 
which had been almost forgotten by that time. Sri 
Krishna said : 

1 

il n 11 

1]. You grieve about what need not call forth 
grief ; yet speak words of wisdom. The wise do 
not grieve for either the bodies or the atnia,^. 

In the next four verses Sri Krishna starts with a 
verv brief summary of the instruction which He gives 
to Arjuna in the Gita. Two of these verses deal with 
the atiiia : 

?r % ^ II II 
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12. Thei^e was no moment in the past when I was 
not; nov yon ; nor these leaders of men. Nor shall any 
of us ever cease to be. 

^ 4iITC 3KT I 

ciqr II \\\\ 


lo. As childhood, youth and old age come to the 
owner of this ^ body, so does another body come to 
him. The wise “ man does not grieve thereat. 

This is to.ti-a or truth. The next verse describes 


the hita or way : 

WT ins II 


14. The contacts of the senses with objects, 
which give rise to heat and cold, pleasure and pain, 
come ^ and go. They are impermanent.^ Endure" 
them. 

What appears to he one and the same body, but the 
body really changes continually and yet no one grieves 
'■ that the atma has perished. On the other hand he knows 
I that it endures. So does it endure, when this body is 
■ changed for another. 

“ The meaning of the term , dhi nt, in the verse. 

’ This is stated as a reason for enduring them. 

* Each contact may come and go ; hut, if a chain of 
such contacts endures for ever, it will be insufPerable. It 
is therefore stated that even as a chain the contacts will 
end. 

° To bear pain is intelligible ; to bear pleasure is not. 
'The meaning is—do not feel elated. 
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The fruit of endurance is then stated ; and this is 
piirushdrtha or goal : 

-iW: II ?<i> II 

15. For that firm-minded person whom these do 
not move from his purpose, and to whom pleasure and 
pain are the same, he becomes fit for immortality. 

Inverses 16—30, the first point—truth—is examin¬ 
ed at length. The testimony of those wln> have had 
realisation of the atma is first adduced : 

?tci: i 

■3^%fq II II 

16. The bo d^v ^ does not endure, nor does the_^ 
atma ® cease to be. Those who have seen the truth 
'have settled that such is the nature ot both. 

Certain arguments are next stated in support of 
the testimony : 

?T II 11 

that to be imperishable by which 
is , pervaded, " nor is any thing 

’ The -meaning of the term asat. 

~ The meaning of the term sat. 

^ The atma. 

* All things other than the at'>nas. 

The neuter term, idam^ (this) indicates that 
objects seen are not self-conscious like the atma. 

® The totality of the atmas pervades the totality of the \ 
bodies. Some idea of this pervading may be gathered j 
from the analogy of oil and oil-seed. 


17. Know 
all ^ this ' 


th^ 



capable^ of causing* the destruction of this unchang¬ 
ing thing. 


^ ilOR'JC I 

II II 


18. 'Jhiese bodies ^ have an end, and are said ® to- 
be foT the use of the eternal atnhci, when it takes- 
bodily sliape. The atrtuc is not perishable/ because 
it is not the known. Therefore fight. 

The nature of the atma being as described : 

JT I 

^3^ ^ JT f§F3IpMT flPt ^ II K II 


19. Whoever regards a thing as slaying the atma^ 
and whoever regards the atrna as slain, neither of 

p The argument may be thus stated: The atma does 
\ not perish ; for it pervades everything else, and is on 
j that account finer than them all. A gToss thing cannot 
Ijnjure what is finer. 

^ ■' As the atma cannot be destroyed, so are other things 

incapable of causing its destruction. The first half of 
the verse asserts the incapability of the atma, and the 
second half the incapability of other things. 

^ “ Because, as indicated by the term delia, they are 
growing things, and, as such, they are collections of 
material particles ; and all collections have a beginning 
and an end. Thi.s is the second argument. 

In the Veda. Compare al.so with Ch. xiu, verses 
7 and '22. When the purpose is served, the body is cast 
aside. This is the third argument. 

\ This is the fourth arg'umeiit. The atma iuS perceived 
' as the knower and not as the known. Compare with 
Ch. XIII, verse *2. Perishability has been seen only 
in wliat known, and cannot be asserted of the knower. 
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them knows. The one does not slay, nor is the 
other slain. 

3T^ fer: gooTt ^ fj=qTrT% II 

20. It is not born/ nor does it die at any ^ moment. 
It does not come into being and then cease to be. 
It is therefore unborn and undying; it does not 
change from moment to moment like ever-changing 
matter, and it is ever enjoyable as if ever new. It is 
not killed ^ when the body is killed. 

Arjuna^s grief is next shown to be misplaced : 

m ^ qp4 ^ wwqRi ^ II ^ ^ II 

21. When one knows the atma as indestructible, 
unborn, and unchanging and as, therefore, eternal, 
how can that person slay anyone or cause him to 
be slain ? 

^ The meaning is—birth and death are seen by all as 
present facts and as taking place in all bodies ; but they 
do not touch the atma in itself. Birth is merely the 
taking up of a new body by the atrna^ and death is the 
casting aside of that body. 

- A.t any moment vithin a halpa i,world-age). The 
second quarter of the verse removes the doubt whether 
the atma is born at the beginning of a kalpa^ and whe¬ 
ther, after enduring throughout the kalpa, it dies at its 
end. Such a thing is denied. 

® The conclusion reached is applied to the subject of 
Arjuna’s doubt. 

^ Imagine that he slays and grieve thereat. 
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Is not even separation of the atma from the body 
a cause for grief ? The next verse replies : 

^TS^Uf&T 1 



22. As a man gives up worn-out clothes, and 
takes new ones, so does the owner of the body 
abandon worn-out bodies and reach new ones. 

The instruction given in general terms in verse 17 
is put in a concrete form : 

WlfoT %T ’TT^: I 

IT cf%^ZF?TRr ^ iJWTra II W II 

23. The (atma) weapons “ do not cut, fire does not 
‘burn, water does not wet, and wind does not dry. 



24 The (atma) is incapable ^ of being cut, burnr, 
wetted or dried. It is eternal, ‘ because all- 
pervading.'’ 

"* T^ot only new, but also better. For mere newness 
does not please. Death in a good cause leads to a happy 
future, and is therefore a cause for joy, not for grief. 

- This is a repetition of the teaching in the second half 
of verse 17. Four states of matter are referred to here, 
and they represent all other states, not one of which can 
injure the atma in any way. 

® Repeats the teaching in the first half of verse 17. 

‘ As many epithets as possible are compressed into the 
verse to convey the idea that the atma is eternal. 

This repeats the reason stated in verse 17, second 
quarter. 
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It may be asked, how one can accept the arguments 
stated in verses 17 and 18, while, as we see, everything 
in the world changes. The next verse replies : 



II II 

25. It (at77ia) is said to be ^ unnianife‘=:t, unthink¬ 
able ® and immutable,^ 

The subject is brought to a close : 

Therefore knowing it (atma) as such, it is not ht 
that you should grieve. 

The subject of Arjuna’s g*rief is examined from the 
point of view of those who deny the existence of the 
{atma) : 

?P4Tfq f# 5TTf^gT?f% I! ^5. II 

26. Do you regard it {atma) as no other than that 
thing which is constantly ** born and i- constantly 
dying? Kven then, it is not fit that you should 
grieve to this degree. 

’ The atma is not perceived by the senses, as outside 
objects are. It is perceived only by consciousness. 
Every act of consciousness assumes as fact that the afma 
exists, and that it is the knower. 

“ The atma does not therefore belong to the same class, 
and cannot be thought of as of the same nature. 

^ Perishability perceived in the class of outside objects 
cannot therefore be asserted of the atma. 

- That is, the body. 
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ft ' 


^ II II 


27. i’ov certain is death'' for the born; and 
certain is birth for the dead. Therefore “ over a 
matter which is beyond remedy, you should not 
grieve. 

STsqrFIT^ I 

SRT II II 


28. The beginning and end of bodies can never 
be perceived • ^ only the intermediate state is known. 
Over this matter what then is the ground for 
lamentation ? 




29. One in'a thousand^ sees the atma, which is a 
marvellous thing, one in a thousand among these 
speaks about it; one in a thousand among these 


'' As matter continually changes its state, the change 
to a new state is birth, and the abandonment of the old 
state is death. The verse then means—the present state 
of the body must go and must be followed by another. 

- The change of state being inevitable. 

Grief will be justified, if the future state of the body 
is knovn and is found to compare unfavourably with the 
present: but this is not possible. The beginning of the 
body is its condition previous to this birth, and the end 
is the condition following death. The intermediate state 
is the present life. 

^ The meaning implied in the term 'kaschit —(some one). 



CA 2 ^ 

(il 

"latter hear^^ of it; but even after hearing he does not 
know it as it is. 

Are there classes of at}iias, as there are classes of 
"oodies ? 'rhe next verse is a i*eply : 

rPFqi^crifor ^ c^T II II 

oO. Though the body of everyone is ^ killed, the 
owner of the body ever remains indestructible.- 
Therefore you should not grieve for any being.’ 

In eight verses Sri Krishna removes Arjuna’s mis¬ 
conception as to his own dhanna (duty) : 

'•3^^ II il 

31. Purther, looking to your own ^ duty, you 
should not withdraw.’ There is no greater good to a 
Kshattriya than a righteous fight. 

grew; ^t^t; II \\ Il 

^ Compare with verse 20 of Ch. ii. 

“ Differences exist only in the bodies, which naturally 
fall into classes, as Devas, men, animals and vegetables. 
The atr/ias, on the other hand, are all alike, being subtle 
and indestructible. 

^ And not merely about Bhishma and the rest. 

* Compare with Ch. xviii, verse 43, which enu¬ 
merates among the karma of a kshattriya, not running 
away from a fight. 

^ By holding to the general prohibition ‘‘ do not kill 
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o2. Only Kshattriyas of good ^ deeds meet wifch a 
fight of this kind, coming without effort and opening 
the door to sicarga (heaven). 

w-cf ^ i 

?Ici: s^fct ^ 'TTWr^fe || || 

88. If you, a Kshattriya/ do not carry on this 
righteous fight, then you abandon your own duty 
and good name, and you will incur sin. 

-^TR %553TqTJ3; I 

^FVITRcRir || ^8 |i 

o4. All men will describe your infamy at all 
times'’ and in all places. What then? To one 
honoured by all, infamy is worse than death. 

How can this result happen to one influenced only 
by attachment to relations and by mercy ? 

^ II II 

85. The great warriors ‘ will regard you as with¬ 
drawing from the fight from fear." Having been 

' Literally, marked out for happiness by their good 
deeds. 

“ The term tvaw, (thou) addressed to Arjuna refers to 
him as Kshattriya. 

’ The meaning of avyaijam (without diminution). 

^ Like Kama and Duryodhana. 

" The real motive will be disbelieved when one is an 
enemy. 
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Hig’lily ^ thought of by them, you will now be lightly 
held. 

yii-H^^ ^ RhH, II II 

3u. Your enemies will belittle your ability and 
speak many unspeakable " words. What more painful' 
than to hear them ? 

WT ^ 5ITC?qra flflil 1 

II li 

37. If slain, you will obtain hvarga ; if victoiious, 
you will enjoy the earth. 'rheret'ore make up your 
mind and stand up to fight. 

fTf^iT 55r)pn^^ I 

qTqrra’ic?iife || ii 

The mode of fighting is next taught : 

3S. Regarding as alike plea^'iire and pain, gain 
and loss, victory and defeat, gird j’ourself for the 
fight. So acting, you will incur no sin."* 

^ As a brave enemy. If Arjuna had not been brave, or 
if he had not been a friend from the first, the great 
warriors would not have bestowed a thought on him. 

- Words which cannot be spoken of biave men. 

^ Remaining unaffected by either. This wull happen 
when the fruit of action is ignored and the action itself is 
regaided as an end, 

’ That is, you will not be bound by such action. 
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Taking up hita or the way, the first step, Karma- 
yoga, is taught ill verses 39—53 ; 

%sf5Tf|?iT I 

3OT W ^1^4 JIfT?3Tf% II II 

39. Instruction as to the atma ^ has been imparted 
to you. In regard to action ' receive this instruction. 
If you keep it in mind, you will abandon the bondage 
of harina. 

Action is praised, if done in the attitude of mind 
taught below : 

%TPrafRRfTSi^?f S?5!75n4T ?T I 

II 8° II 

40. in this ^ the beginning * is not lost, nor is there 

sin.' Even a little® of this saves one from 

great ' fear. 

^ The term ^unhJiya is used in the Upariishads to 
denote Ihhvara, on this analogy it may be taken to mean 
atma also. 

" The term yoga means action done in a certain 
attitude of mind, which is taught later on in verse 47. 

® That is, action done in the prescribed attitude of 
mind, which is Karma-yoga, 

* Interruption does not lead to loss of eifort already 
made, Karvia-yoga is recommenced, and eventually 
becomes fruitful. Compare with chapter vi, verse 43. 

® In other actions done as means to an end, the goal 
is not only not reached when there is interruption, hut 
one incurs sin also. 

® The second half of the verse is an amplification of 
the statement in the first quarter. 

' Fear of saniisdra or the cycle of births and deaths. 
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The attitude of mind is next praised : 






II 8? II 


41. 'Pile attitude of mind brought about by per¬ 
ception ^ of the true goal is one.* The attitude of 
those not possessing such perception is endless ® and 
niany-branched.* 

The next three verses ridicule those led by desire- 
for fruit: 


mfttiT gj^qcii ^ | 

ir^qr^crr; qr^ qif^: |l || 

^wrf% sii% || 8^ ii 

42 and 43. Men of imperfect knowledge^ with 
their minds led by desire^ rejoice in the vedic texts 
on svarga, which they regard as the highest goal, and 

The term vyavasdya means determination or convic¬ 
tion. From the context, in which reference is made to 
the goal of enjoyment or powder, conviction as to the true 
goal is intended. 

^ Every action has but one end, that is, the worship of 
Ishvara, All the efforts made tend in one direction only 
and produce powerful effects. 

^ Because many fruits are desired. Efforts are made in 
different directions, and the effects produced are therefore 
w^eak. 

* In an action to procure fruit there are subsidiary 
fruits. 


5 
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repeat the attractive ^ texts about enjoyment or 
power. They s% there is no fruit higher than 
svarga. But they forget that these texts yield 
as their fruit rebirth and action, and are full" of 
actions. 


5=1 ^41^ II a5? 


44. In the minds ‘ of those thus attached to enjoy¬ 
ment or power, the attitude of mind in action born 
of the perception of the true goal never 'finds 
a place; for these texts have carried away their 
discrimination, 

AVhy do the Yedas teach actions yielding petty 
fruits ? 




1 Literally, yielding only flowers, but no fruit. In 
other words, the texts are attractive on a superficial view, 
but lead those who follow them to rebirth and then to 
action. 

® In the case of those who do karma-yoga every action 
is full of discrimination ; but when action is done for fruit, 
this element is absent, and it consists of actions only. 
Also, the former abstain from many actions which do not 
serve their purpose, not so those led to action by desire 
for fruit. 

^ The meaning of the term samadhi. 
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45. The Vedas are concerned ^ with those domin¬ 
ated by the three gmioff.^ Do not you be dominated * 
by them. Be beyond joy and grief, and ever remain 
in satva j seek the atmaj' and give up the search for 
other things or their protection. 

May one ignore the teaching of the \'^edafe ? 

11 11 

46. In a tank filled -with water for the sake of all 
liow much does one need ? So much only does one 
need in all the Vedas when he knows ® and has dis¬ 
crimination. 

The instruction promised in verse 39 is now 
imparted : 

ch^uJjqjf^chK^ci ^TT i 

ITT li 8^9 II 

’ They point out to each class of persons the way to 
their goal. The masses, being under the influence of 7'ajas 
and tamas^ turn away from the goal of emancipation and 
desire svarga and other petty fruit. If they do not know 
the way thereto, they may stumble on what is harmful 
and ruin themselves. 

= Satva^ rajas and favias —see para of the Introduction. 

^Do not let rajas or famas get the upper hand. The 
meaning should be so narrowed from the direction in the 
second half of the verse, “ 'iiitya saha sthah " —ever remain 
in satva. 

^ Literally, beyond the pairs, i.e., joy and grief, pleasure 
and pain. 

^ This is enjoined as a means of promoting satva. 

® The meaning of the term hrdhmano.. 
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47. Your concern is ‘only with the action ; never 
with its fruit. Do not look upon ^ yourself as the' 
cause of the action or of its fruit; neither be you 
attached to inaction.” 


3=5??% il ||. 

48. Perform actions without ^ attachment^ remain¬ 
ing in yogrcfy i,e., being of the same mind in success 
and failure. This sameness^ is called yoga. 




5;w. il il 


49. Far lower is action divorced from this atti¬ 
tude,"' Hence, maintain this attitude in action. 
Those led by desire for fruit are miserable. 


II n 

^ Do not regard yourself as the cause of the action, z.e.y. 
as doing the action, or as bringing about the fruits. See 
Introduction, para 4. 

® See Introduction, para 3. 

^ Attachment to the Kingdom and attachment to rela¬ 
tions. The former binds through the fruit, and the latter 
through inaction. 

^ The sameness is a test whether one looks only to the- 
action and not to its fruit. If he ignores the fruit, he 
will not be ahected by success and failure. 

” This attitude is described in this and the next three 
verses as hucldJoi or hiiddhi-yoga or as yoga merely. 



50. Maintaining this attitude ^ in action, one 
abandons both the good - and the evil deeds of the 
past. Therefore make efforts to preserve this attitude; 
for it can be maintained in action only with skill. 

The immediate effect has been described. The 
final fruit, immortality, is next stated : 

II II 

51. The wise, wlio maintain this attitude inaction 
and abandon its fruits, are released from the bondage 
of rebirths, and reach the everlasting goal. 

One may see the effect of this practice before long : 

^ ^ 11 \\ II 

52. When your mind by this practice transcends 
the muddiness of delusion;’ you will feel indifference 
to what has heen heardand to what shall be. 

^ The meaning of the word zha (in this) i.e.y in action. 

^ The tendencies developed by deeds in the begin¬ 
ningless past. Good deeds bind as much as evil deeds, 
in this respect they do not differ. 

^ Delusion which leads to attachment to very petty 
fruits. It is caused by the good and evil deeds of worldly 
men ; and when they are abandoned by the practice of 
the prescribed attitude, one becomes indifferent to the 
fruits. 

* Heard as fit objects for abandonment. 
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The teaching of lairma-ijoga is now complete; the 
stage in which Yoga {i.e., perception of the atma) 
becomes possible is indicated : 

II II 

53. When the ins traction ^ heard from Me^ 
strengthened by harma-yoga, remains unshaken in 
your mind,” then you will attain Yoga. 

Here Arjuna enquires : 

I 

f^-ra^T: ^ ^ ^ II \'i II 

54. How may we know one in whom prajna ^ is 
established, and who is engaged in subduing" his 
mind ? How does he speak ? How does he sit ? ’ How 
does he walk 

’ As to the atrna, that it is distinct from the body and 
that it is imperishable. 

- The meaning of the word samcldhi in the mind 
rendered pure and sei^ene by the practice of harma-yoga^ 

^ Frajnd is knowledge of a superior kind, i.e., know¬ 
ledge as to the real nature of the atma. For want of a 
proper expression the ‘Sanskrit term will be used in the 
translation. 

* The term sa-mudki means the mind ; remaining in 
it is being engaged in bringing it under control. 

That is, how does he think r For one thinks, seated. 

**' That, is, how does he act j' 
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Sri Krishna replies : 

iRTT ^Ri^^Kqi4 h4hmk i 

55. When one finds pleasure only in the contem¬ 
plation of the atmcb, and completely ^ abandons all * 
desires of the heart, his_pra/7zr7 is said to be established. 



f^w4tg^=5?T% II II 

56. When one does not grieve on the occuri’ence- 
of an evil/ and is without attachment to a good * that 
comes, when desire, fear and anger depart '' from 
him and when he ever thinks on the atma, his prajnd ® 
is said to be established. 

5r: i 

Ife nfeferr II il 

57. He is also said to be of established " jprajnd^ 
whose attachment to any object is-not strong enough 

'' To such an extent that they cannot recur. 

" All things other than the ahna, 

^ The term diilikJiesliu refers here to the cause of pain^ 
not to pain itself. 

Similarly, the term siihheshu refers to the cause 
of pleasure. 

® Without any effort on his part to get rid of them. 

® These two verses describe two stages, as to the- 
difierence betw'een w’-hich, see’para 28 of the Introduction.. 

" See Ihid. 
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to impel him to action, and who on the coming of a 
good or an evil neither likes nor dislikes. 

RfT II II 

<)8. W hen one, like a tortoise drawing in its limbs 
completely * draws in his senses, as they begin “ to 
contact objects, he is said to be of established prajnd. 
The rationale of the la.st practice i.s next explained • 

qr || y 

59. 'I’he objects depart from the owner of the 
body, when he ceases to feed on them ; only yearn- 
ing is left behind. Kveu this yearning departs, 

when the ainia i>een. 

In the ne.xt nine verses the imjmrtance of subduing 
the senses a.s the first step in the establishment of 

prapm is pointed out : 

5^1 ?rfF i 

qfTp4TfF ift: || h 


• Abstention from every one of the following is 
intended—seeing, speaking, playing, joking and the like. 

* This is added to make the meaning clear. One is 
nnable through old age or disease to contact objects, and 
he draws the senses in. In sleep also the senses are 
drawn away. These cases should be excluded. 
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60. The senses even of a wise man, strive as he may, 
are strong and forcibly carry away his mind. 

^ siRffe qcq^: I 

^ ft rm strafecn ll il 

61. Restraining^ them all and fixing the'mind on 
Me/ sit with attention.^ For, under whose control 
his senses are, in him 'prapiJ is established. 

The danger of dwelling on objects is pointed out 
in the next two verses : 

II II 

62. In one whose ^ mind dwells on objects 
attachment thereto becomes strong.® Attachment 
ripens into desire ; and from desire comes ® anger. 

#Tlf: I 

^(<W|illci|U|5qRl II II 

’ That is, merely preventing the senses from contacting 
objects. Complete control is not possible at the outset. 

^ Sri Krishna desired Arjuna to fix his mind on His 
(Sri Krishna’s) person, -which was such as to captivate 
anyone’s mind. In the ease of others the mind should be 
fixed on something which is pure and at the same time 
attractive. By the practice of this meditation the desires 
are starved, and the senses, losing their force, are easily 
controlled. 

To prevent the wandering of the mind. 

* Such dwelling on objects is inevitable, so long as the 
yearning for objects remains. 

^ The meaning conveyed by the prefix u'pa in the verb, 

® When the satisfaction of desire is obstructed. 
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68. Anger leads to confusion ’; from confusion^ 
loss of memory ° results ; from loss of memory, loss of 
prajna ; from loss of prajnd he perishes 

3TIci?^f^%inrFrT WK#=(Jl=5^f^ II II 


64. Bur when the senses are divorced from 
attraction and repulsion, and are under control, and 
when the mind obeys, one becomes indifferent to 
objects and attains peace. 




65. Peace being attained, the extinction of all 
pain follows. For to one whose mind is peaceful^ 
perception ‘‘ of the atma comes before long. 


^ ^T3TF;?=q *11^ I 

7 { =gT¥nw. il ^5; il 


Inability to discriminate between what may be and 
what may not be done. 

~ Forgetfulness of the work taken up, viz., subjugation 
of the senses, 

^ That is, he remains plunged in the cycle of rebirths ; 
as the iitiRa is imperishable, the term should be so 
understood. 

* This is, the intermediate link. Compare with verse 
58 of this chapter. 



66, To one who does not ^ sit with attention, there 
is no jji’ajnd, and therefore no meditation on thea^-ma, 
TV ithout sach meditation there is no withdrawal ^ of 
yearning*; for one from whom yearning does not 
depart, how can there be happiness ^ ? 

^ II ^V9 II 

67. The mind which is allowed to follow the 
senses in their quest of objects carries away one’s 
jprajiidy as the wind carries away the ship upon the 
waters. 


| 

SIfT RfcrflcrT II II 

^ That is, one who does not follow the instruction in 
Terse 61, but depends upon his own efforts. 

® Compare with verse 59. 

* Trom the context, the term suhha must mean pleasure 
of a superior kind, which never comes to an end. The 
verse refers to the conditions of yoga known as ’pratydhdTCif 
dlidranCi and dhydno. and to its fruits, positive and 
negative. The two first conditions are indicated in the 
first quarter of the verse, the drawing in of the mind 
from outside objects being p7*ai2/d^f77'a, and fixing it on a 
pure and attractive object being dhuyanO. Meditation on 
the atma is dhydno.. The negative fruit is withdrawal of 
yearning, and the positive fruit is attainment of peace. 
The verse shows that if one condition is absent, the next 
condition will not follow. 

^ We may add “ and turns him towards outside objects ” ; 
for, in the analogy, the carrying of the ship to a place 
nn desired is meant. 
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68. Hence, whose senses are completely restrained 
from objects, in him jprajna is established. 

In verse 53 reference was made to the establish¬ 
ment of iirajncf, and to Yoga or perception of the 
atma as its fruit. The former point having* been 
dealt with, the latter is taken up in the next three 
verses. One who has perceived the ntma is 
described ; 

?rT 5^: II || 


69. What is night ^ to all beings, in that the yogi 
is awake ^ That to which ® all beings are awake, that 
is night to the yogi who sees the atma. 




70. He attains bliss, into whom all objects enter,* 
like watersentering the sea; for the sea ever 


The atma. 

® He remains seeing the atma. 

® Outside objects. 

* That is, contact the senses. They do not enter the body 
like food and drink. The distinction between this verse 
and the previous one is that in one case the objects are 
not perceived, in the other, they are perceived but pro¬ 
duce no disturbance of the mind. 

^ The waters of rivers. They produce no change in the 
sea, neither increase nor decrease. 
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remains full ^ and immovable." One who desires 
objects attains not bliss. 

^iFTRT: I 

II II 

71. He attains bliss, who abandons all objects 
and is without yearning,”^ without the sense of posses¬ 
sion and without the feeling of 1 in the body. 

'TWT 37^ %?IT 1 

f^4r=flS?^lfI-cI^I%5fST !N^Pj=l!ui^=5gf^ || vs^ || 

72. This ^ is the path to Brahma .Xo one who 
reaches it is bewildered. Even if one commences it 
in old age, he reaches Brahma, which is bliss. 


Of itself, but not by the flowing in of the rivers. 

- In the same state, neither over-flowing nor dimi¬ 
nishing. 

■" Yearning, the sense of possession and the feeling of 
“ I-” ness are related as cause and eflect, each being the 
effect of the preceding one. When the abma is seen the 
feeling of ‘‘ I ’’-ness goes, then the sense of possession 
in things related to the body, then yearning. 

^ The performance of action in the prescribed attitude 
with a knowledge of the eternal atma. 

■’ The atma with its light become infinite. 



CHAPTER III 


The teaching on the subject of the realisation of the 
atma was completed in chapter II. The next four 
chapters merely amplify and explain. Arjuna not ^ 
having apparently grasped the full meaning of 
Sri Krishna’s teaching enquires : 

^#1 1 

II \ II 

1. If you think that huddhi ” is superior to action, 
why do you direct me tq this terrible action ? 

c!^ 4) q?[ fqrVr II ^ II 

*2. You appear to confuse my understanding with 
words not clearly expressed. Therefore direct 

’ See para 22 of the Introduction. 

“ The state in which prajnd is established. 

^ Because action is giving work to all the senses, and is 
therefore an impediment. Eor the perception of the atma 
is needed a state in which all the senses and the mind 
should cease to work. 
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me to that course, by which 1 shall reach my 
goal. 

Sri Krishna replies : 

1 

f^T 3?:i PTrTiT HqiS^T^T | 

^TT^sqRi II \ II 

3. In this world ^ there are two paths, as stated 
by ^Je before,® the path ofyWna to those who can 
preserve a serene mind, and the path of action to 
others. 


5T 3^TS^ 1 

^ ^ II 11 

4. No one can reach the path oi j7ia7ia inereK by 
not commencing action, nor can one reach his goal by 
mere abandonment of actions l^egun. 

^FT f| I 

^ ^Si: 11 ^ II 

■’ Full of persons of different capacities. 

- in Sri Ramanuja’s commentary reference is made to 
verse 55 of Chapter II; but what is stated in that verse 
is the state of mind reached by karmci-yoga, not a 
second path. The vrord “before’' must be taken to 
mean “ on a previous occasion in teaching others 
There is a view that Izar^na-yoga is the doing of action 
without looking to the frnit, and that jnclna-yoga is 
meditation on the atma merely. 
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5. For no one can at any time remain actionless 
even for an instant. Irresistibly is everyone made- 
to act by the gunas of his body. 

^ 3m% rRRTT i 


6. One who sits restraining ^ the organs of action 
but thinking of the objects of sense, forgetful of 
the atina, is said to be a man of false conduct. 





7. But one, who restrains^ his senses with the 
mind,^ and without attachment begins karma-yoga 
with the organs ^ of action, is superior.^ 


PPRT TO sw ^?qFTt uroq: I 
;?iCRqi5(isf^ ^ ?r nf^s^cfTOOT: il n 


One who sets out on the path jnclna, restraining 
the organs of action, abstaining from action, can 

never succeed. For, as his mind is unsubdued, he must 
think of the sense objects and turn away from the atma. 

^ That is, confines them to action which has been 
previously done, and which is therefore easy to do again. 
By this means the senses are prevented from wandering 
and are thus being subdued. 

^ With the mind which has set out to see the atma. It 
■will then give up the fruit of action, and can break the 
force of evil tendencies by the conviction that the^^ are 
opposed to the perception of the atma. 

* They are of themselves inclined to action. The work 
is therefore easy. 

® To one on the path of jndna; because his path is 
beset with no danger as the other case is. 



8. Perform action which is inevitable ^ to one in 
the body. For the path of action is superior to the 
path "" of knowledge. Plven the maintenance ” of the 
body is impossible to one without action 

In the last six verses abstention from action was 
deprecated, in amplification of the teaching in the 
fourth quarter of verse 47 of Chapter II. I’he teach- 
ing in the first half of the same verse is enforced in 
verses 9 to 13 by supph-ing a motive for action : 

^ gtRifir: m i w : ii ^ ii 

9. This world is bound by action, which is not 
performed for the sake of yajna (worship). .For the 
sake of yajna perform action without attachment.'’ 

sprr: ^ sr^iqfci: i 

II \o 11 

’ Therefore easy to perforin, and unattended with 
danger. 

^ Even though one may be fit therefor, it i.s only 
then that compaiuson is possible, 

® One cannot abandon every action and ejiter on the 
path of jnr/yia. The body must be maintained till the 
goal is reached, and this will not be possible ithout 
action. 

* For an abstract of this portion of the Gita see para 
23 of the Introduction, 

® Attachment to the action as henefitting the performer 
himself. 
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10. A-t the time of creation the Lord of m 11 created 
beings with yajnaSj and said: A^^ifch this’ attain 
fullness. It shall give you all ® that you desire. 

q^?R^F?^-T II H II 

11. With this ^ satisf}^ the Devas ; the Devas wilt 
satisfy you.^ Satisfying each other, you will reach 
the highest good. 

%?TiFiq3[iqRn qt ^r: II H II 

12. For the Devas, satisfied with yajnas^ will give 
you what you desire. Whoever does not return " to 
the Devas what they have given him, and appropri¬ 
ates it to his own use, is indeed a thief. 

How is one to maintain himself ? 

33 ^ % cqq qrqr ^ q^F3TTrJT5FT^:oTTri; ii ^ ^ 11 

13. By eating what remains after doing yajnas, 
men are released from all sin. Those,, who cook for 
their own sakes are sinful persons and eat sin.® 

’ The yajnas, taken collectively. 

^ This is explained in verse 12. 

^ With yajnas. 

* By giving you what you desire, compare with verse 12. 

® They were intended not for his own enjoyment, but 
for further worship of the Devas. 

Food which turns sinful. For an abstract of these 
verses, 9 to lo see para 3 of the Introduction. 
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lo enforce the need for doing’ yajnas, a wheel is 
described in the next three verses : 

14. hroin food beings grow; from rain is the 
production of food ; from yajiia comes rain ; yajna. 
from action.^ 


f^c4 qt II n 

15. Know that action conies from the body,® and 
the body is rendered capable by the atma.* There¬ 
fore the body of every one ever ^ rests on yajna. 




qtq qpq ^ II II 


16. He who, being on the path, does not 
follow the wheel thus made* to revolve leads a 


^ Such as the procuring of the materials and their 
preparation. 

® The meaning of the term brahma. In one of its 
mea.nings brahma is yrakrifi or matter ; and here, matter 
taking the shape of the human body is intended. 

® The meaning of the term aJcshara. It is so called 
because it does not perish. 

* To cornplete the wheel, the body and the atma which 
energises it should be taken as one, and this is what the 
term beings ( hhutani) means. 

° By the Lord of all beings, who instituted the yajnas. 
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sinful" life, revels" in the senses, and lives in 
vain.'”^ 

The performance of yajna can be remitted only 
when the ^oal has been reached : 

5fJI^ JT II \'3 !l 

17. There is nothing to do for him who finds every 
kind oE satisfaction only in the atma. 

fj^?rP4t 3=rrf;^? I 
?r ?Tt^s 5Rf^^45qqT5rq: |l >c \] 

18. For him there is no gain in doing a thing, no 
loss in not doing a thing; nor does he depend upon 
anything in all the worlds as useful to him. 

II II 

19. Therefore ever do action without attachment 
and with the thought that it must “ be done. For, 

^ His life leads to the commission of sin, or is the 
effect of previously committed sin. 

® His senses are his garden ; not his atma. 

® He does not attain .the purpose of his life. 

^ Literally, who finds rati only in the atma, tripti only 
in the atma, and santushti only in the atma. The three 
terms italicised express, respectively, the pleasure 
derived from the company of loving ones, from the taking 
of nourishment, and from the enjoyment of luxuries. 

® Because it is an end in itself, being the worship of 
the Devas. 
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doing ^ action without attachment, man reaches the 
atma,~ 

In the seven verses which follow, the same subject, 
the practice of Karma-yo<^a, is continued, and fresh, 
arguments are adduced : 


\\ \o 


20. Janaka and other great men reached their 
goal by action alone.^ Looking also to the need for 
carrying the world with you, you should take up 
action. 


21. Whatever a great* man does that only other 
men do ; in whatever manner he does it, in that also 
the world follows him. 


^ ^ ^ 1 %!| 1 
^ ll ii 


^ The present tense of doing {acharan) indicates that 
the goal is reached without the intervention of any other 
means, z.e., by Karnia-yoga alone. 

^ The term param means something superior. Here, 
from the context, it refers to the atma in his own nature. 

® i.''., by Kanna-ynr/d without the intervention of any¬ 
thing else. 

* One well known to be a knower of the Scriptures and 
a follower of their instructions. 
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22. For Me,'' living in the three worlds, there is 
nothing to be done; for there is nothing not yet 
attained, which has to be reached by action. Never¬ 
theless T remain in action only. 

JW qP4 h#5t; II II 

23. For, if at any time I do not diligently remain 
in action, men will follow Me, thinking that what I 
do is in everj^ 'vay the right thing. 

^ 5Rcit irsn: || ^« H 

24. If I do not remain in action, ^ these worlds ® 
will be rained.'* Oonfasion “ of castes will result, and 
these people will be injured.® 

How should one act with this responsibility on his 
shoulders ? 

’ The ruler of all, who has attained everything that 
one can desire, who is all-knowing, omnipotent, and who 
lives at pleasure in the three worlds in various forms. 

® Suitable to my family. 

® These good men, who decide what is right conduct 
from my action. 

* By not doing their duties. 

® As by a Elshattriya’s abstention from righteous fight, 
which is the dJiarma of a Brahmaiia. This confusion of 
castes is the intermediate link between not doing one’s 
dharma and ruin. 

® Made unfit for their duties in the future. 
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II II 


25. The wise man, unattached to action, if he 
desires to carry the world with him, should so act 
that others attached ^ to action and of imperfect ’ 
knowledge may practice Karma-yoga only. 


II II 


26. Do not unsettle the minds of men of imperfect 
knowledge, who are attached to action. The wise 
man carefully doing action only should make them 
find pleasure in all acts. 

One element in Karma-yoga was taught in verses 9 
to 13.- The other element, that is, thinking that the 
a^ct is not done by the doer himself, is amplified in 
verses 27 to 32 ; (see para 4 of the Introduction). 



11 II 


27. While actions are really being done by the 
yunas of the body, each operating in its own way, 
one who does not know himself, owing to his 


^ By the bondage to matter, (compare with verse 8), 
therefore fit for Karma-yoga only. 

^ In regard to ntma, therefore unfit for the path of 
jndna. 
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feelmg ^ of '*1 in the bodj’, thinks I am the 

doer 

fl^Tfr 30T^.Bf^IiT3Tr: 1 

gorr s^i ^ct ff% itc^T ii ^<i- n 

28. But one who knows correctly what the gunas 

are, and how they act, thinks : The gunas are at 

their .work,” and is not attached to the actions 
as done by himself. 

f^=Wl^cr II II 

29. Confused by the gunas of the body, persons 
are attached to their actions.^ Let not one of 
perfect knowledge lead ® those with imperfect know¬ 
ledge, who are unable “* to decide for themselves^ 
to move away from Karma-'igoga. 

J#T ?iJ=q^rHqTrir%?I?fT I 

^ The feeling that what is referred to as “ I ” is the 
body, 

^ But not to the atraa as distinct from the gunas. They 
are therefore unfit for the path of knowledge. 

* By themselves abandoning Ka7'‘nu~yoga and entering on 
the path of knowledge. 

*The meaning of the term 7/2rtn£?*?z‘'(literally, slow).. 
They therefore look to others for guidance. 
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30. Griv'G up all actions to AT©, with your 
mind on the atma,"^ Fight without desire/'^ without 
the sense ^ of possession, and therefore without**" 
excitement. 


% % rraftcj rn^TSTT: i 

^sfq II ^ ni 


31. Those men® who ever ' carrj' out this direction 
of Aline, those eager® to do so, and those who do not 
find fault with it are released from harma (action). 


^ Regard as done by Afyself. 

^ On the relation of the atma to Ishvara, remember¬ 
ing that Ishvara controls all things, and that therefore 
every act is His act, though done by any one ; for the same 
is merely an agent or servant. 

® For its fruit. The act is the worship of Ishvara and 
the fruit is His, the servant having nothing to do with it. 

* In the act, which belongs to Ishvara. 

“As to the result. See para 9 of the Introduction and 
note 20 thereunder. 

’’This word is illustrative merely. The Devas are also 
fit for doing Karma-yoga, 

"Who are convinced that this is the teaching of the 
Scriptures, and therefore ever follow it. AYithout a 
conviction of this kind the practice may be often 
discontinued. 

® The latter classes wull in due course carry out the 
direction and will attain Uie result. 
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32. But those who ^ find fault with my opinion, 
and those who do not carry out my direction, know 
them to be confused in regard to every know¬ 
ledge, “ to be ruined ^ and to be without * a mind. 

Reference was made in the beginning of the 
chapter to the danger attending the practice of Jndna- 
yoga (see verse 6). The chapter closes with an 
exposition of this danger : 

%% 1 

qrf^ ^ II W II 

33. Even the man of knowledge ° acts in 
•accordance ® with his nature."^ All beings ^ follow 
nature.® What can the command of the Scriptures 
fio? 

’ Those without eagerness also should be included, 
following the previous verse. 

^ Not knowing the real nature of the atina, they do not 
know what has to be known in regard to “ I,” 
■“ mine,” etc. 

® Unfit to work towards their proper goal. 

* One should so infer from the mind not doing its work 
—to know things correctly. 

^ Knowlege that the atma is distinct from the body, 
that it is such and such, and that it should be ever 
meditated upon. 

® That is, in quest of sense enjoyment. 

^ The tendencies developed in the past. 

® That is, those in bondage to matter. 

» Nature has been formed during a long period of 
time. The command of the Scriptures to an individual 
is issued only now. The confusion of the atma with the 
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?i^ gsRRTsi# irw 11 11 

34. Desire ’ and hatred abide in the objects of the 
senses and in the actions of the organs of action. 
Let no one come under their control.^ They are his 
enemies. 

f^igg qT'^I^ vpi^f: H \\ H 

35. Better is one^s own dharma, ® though defective/ 
than the dharma of another, well practised.® To die® 

body, which has produced the nature, is present and is 
unbroken, and nature is very strong. The command is 
not present in the same sense. How can it overcome 
nature all at once ? 

^ Mature produces r<lga, a desire to enjoy the objects or 
to do the actions. When this is obstructed, the desire 
turns to hate. 

“ They draw away one commencing Jyiana-yoga and trying 
'to subdue all the senses, and lead him to enjoyment of 
actions. The meaning is, do not begin Jnana-yoga and 
come under their control. They should first be overcome 
by K.arma~yoga. 

•’* Karma-yoga being easy. Judna-yoga^ being difficult, 
is said to be the dharma of another—one who can main¬ 
tain a serene mind. Dharma is means to an end, and in 
this place it means one or the other. 

* In any unessential particular. 

^ Well practised, but discontinued. This latter idea is 
implied in the termination ta^ which is in the past tense. 

** To die before reaching the fruit, for in the next 
birth it will be resumed and continued. 
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in one’s own dharma is better ; tlie dharma of anotbei' 
is beset ^ with danger. 

Ai'juna enquires : 

3T=!T 'TFT 3]^; l 

3TR=5®#7 ^T^Sfq- II II 


36. Led by what does one practising ^ Judna-yoga, 
commit sin, though hiinselt unwilling, as if con¬ 
strained by force ? 

Sri Krishna replies, amplifying the statement 
in verse 34 : 




titoT^ II II 


37. It is desire ; it is anger, born of the guna, rajas^ 
all-consuming^ and most® sinful; know it to be the 
enemy of Jndna-yoga. 

f^v=fTSflR% 1 

q?Ti#^Ti^T qwqr II II 


"* The danger of being interrupted. Hence no fruit can 
be attained even in the next birth. 

^ The term ayam (he) recalls the expression, “man of 
knowledge,” in verse 33. 

In the form of enjoyment of sense objects. 

^ As desire, it draws the disciple to enjoyment. 

As anger, it leads to the commission of great sins, 
such as the injuring of others. 





. 'A 


9 :^ 


38. As a fire is enveloped by smoke, a mirror by 
dust, an embryo by the amnion, so is this ^ enveloped 
by it. 


II II 


39. Enveloped is the knowledge ’ of the intelligent ® 
being by this constant enemy in the shape of desii*e, 
which is difficult to satisfy, insatiable. 


§f^Tf&I IPTT 



ltTJTHTf?T II go II 


40. The senses, the mind and the will ^ are said to 
be its instruments. With these it deludes ® the 
owner ® of the body, enveloping his knowledge. 


^ Embodied beings taken collectively. I’he three ex¬ 
amples, respectively, indicate that desire is born with 
men; that, though once subdued, it returns again and 
again ; and that it cannot he got rid of at one’s own will. 

^ Knowledge of the atma. 

^ The term indicates that by nature the atma is all¬ 
knowing, and that its capacity for perception has been 
narrowed by a removable cause. 

* Determination that such and such things are fit 
objects to be sought, even though they be not so fit. 

® The prefix vz indicates variety of delusion—regarding 
the atma as not worthy of enjoyment and looking upon 
sense-objects as enjoyable. 

® To indicate that, because of the connection with the 
foody, the owner is subject to the control of the gunas. 
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41. Hence begin by restraining ^ the senses, and 
thus kill this enemy “ who is destructive of knowledge.^ 

ifJ^iTTfoT TOO'^rTffTl^^: q< I 

qn 5%: q^cRg w. il il 


42. It is said, the senses are powerful;' more 
powerful® than they is the mind; more powerful® 
than the mind is the will; that which is more powerful 
than the will is desire. ' 


^ II II 

43. Thus knowing desire to be more powerful than 
the will, fix the mind in Karma-yoga with the will, and 
kill tlie enem}^ in the form of desire, difficult to be 
overcome. 

^ i.e.. by engaging them in Karma-yoga. 

^ Literally, sinful thing ; and it earns this epithet by 
obstructing JnOna~yoga, 

® Knowledge of the ntma as it is, and as distinct from 
the body. 

The verse enumerates the principal ones among the 
enemies of knowledge. When tjie senses are drawn by 
objects, knowledge of the atma does not arise. 

The same result happens vrhen the senses are disen¬ 
gaged, hut the mind muses on objects. 

^ Also when the mind is ready, hut the conviction of 
the will is opposed to the thinking of the atma. 

Desire being capable of drawing the senses, the mind 
and the wull to its own objects and obstructing knowledge. 



CHAPTER IV 


This chapter begins with the statement that the 
Karma-yoga taught here had been taught at the 
beginning of the manvantara, and Sri Krishna is 
led by a question of Arjuna to describe His own 
Avatdra : 


il \ il 

1. This imperishable’ Yoga I taught to Vivastan, 
Vivasvan to Mayiii, Manu to IkshvdJcu. 



^ Tifrn qinr ?fg: ’cpTriq || ii 

2. Thus handed do\vn along the line of teachers, 
the king-sages knew this Yoga, but by great 
efflux of time this Yoga has been lost in this 
world.^ 

^ Never failing to produce its fruit 

^ Through the inability of those who received the 
instruction from time to time. 
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^ n?TT %s?i 3TFT: artH; gocR: I 

^ ^ ITcI^’TO: II ^ II 

3. What I have tanght ^ you now is that ancient 
Yoga, for you are My devotee and companion. This 
is the highest secret.^ 

Here Arjuna intervenes with a question : 

1 

giqr;C ^FiT W. I 
cRy^dii^l^qi II 8 II 

4. Later was your birth, earlier the birth of 
V'ivasvan. How am I to understand this, that you 
declared it at the beginning ? Sri Krishna replies : 

^ %C?T ’T^TtTT || <\ || 

5. ]Vrany ^ births of mine are past. Yours also. 
I know them all; but you do not know them. 

3T^Sfq ?T=R53TqKT[T ^ I 

qffcf ?r»TgTf^IrrwmT II II 

^ Taught fully, the meaning conveyed by the prefix pra, 

® Therefore incapable of being known or taught by 
another. 

® The doubt may arise whether Ishvara's birth is real. 
This is removed by the words “ many ” and “ past,” and 
by the births of Arjuna cited as an example. 
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6. Kemahiing'* unborn,® incapable of change, and 
the controller of all beings, and being in My ovvn 
prahriti,^ I come down of My ovvn will. 

ft I 

3T¥^=irm'^r^ II ^ II 

7. "Whenever dharmci fades and culharma raises 
its head, I create ^ Myself. 

'•£(^«TTq?TP4T«i gff II <r II 

8. To protect the good, to destroy the wicked, 
to establish d/zarwa, I appear from age to age. 

^5=Tr ^ % %fti i 

II II 

’ See para 3'2 of the Introduction as to this and the 
next two verses. 

- These three expressions distinguish Ishvara from 
others ; from matter and the atiaas in bondage thereto 
by the first, for matter constantly changes its state and 
the atmas take up new bodies ; from those loosed from the 
cycle of rebirths by the second expression, for their 
knowledge had been narrowed at one time, not so 
Ishvara’s ; from those whose knowledge ever remains 
infinite by the last expression, for they are not lords of 
all beings. These expressions are merely illustrative. 
They therefore include all the attributes of Ishvara. If 
any of them are not observed in any Acatdra^ they are 
hidden by His own will. 

® See the Introduction, para 32. When the prakriti 
is the lower one, it is put into the form needed for the 
occasion. 

* Myself invested with a body suitable to the occasion. 
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9. One who thus correctly knows My divine 
birth and doings^ when he quits this body, is not 
reborn. He reaches Me. 

FFrRT rngqi^ciT: I 

fi?raq^ i?tT II ? o ll 

10. Devoid ^ o£ desire, fear and anger, full of Me ^ 
and depending upon Me, many, purified in the tapas 
of knowledge,^ have attained to my likeness. 

The next verse shows to what extent the love lead¬ 
ing to Avatdra takes Ishvara on : 

qq qcPlTgq^ qgsqj: qrq HUH 

11. In whatever form * men wish to see Me, in that 
same form do I appear before them. In short,® men 
enjoy ® Me in various ^ ways. 

' Because all objects are abandoned and Ishvara alone 
is sought. This is the meaning of depending upon Me. 

-Meditating upon Ale. Then one is full of the object 
meditated upon. 

^ Knowledge of Ishvara’s divine birth and doings. 
This itself purifies like tapas (discipline). 

In whatever form men wdsh to see Ale, and with this 
wish they come to Ale. Rukmini wished to see 
Sri Krishna as husband, Vasudeva as son, and Arjuna asr 
charioteer. 

’ These words have been added to indicate the connec¬ 
tion between the two halves of the verse. 

° The verb anu i^artante is split up, the prefix meaning 
enjoying {anuhhuya), and the other member meaning 
“remain 

' The meaning- of vao'tma, Aly nature, My qualities, Aly 
deeds, etc. 

^ Bach in his own way, one as husband, another as son,, 
and a third as charioteer. 
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The mode of practising Karma-yoga is described in 
the next four verses ; 

shw Mk ^ i 
ft II II 

12. Men desiring the fruit of action here worship 
the Devas ; for quickly does the fruit of action come 
in the world of men. 

Why is there this difference among men, a few 
seeking immortality, and the many going after petty 
fruits ? 


TIT II ? ^ II 

13. The four castes* \vere created by Me, having 
regard to differences in their gunas and actions. 
Though their author, know Me as not their ® author, 
and as not affected by the creation of the differences. 

TI HI ^Wrf&T RsTqfSxI IT ^ I 

ni 5TTsfiT5nTnki IH 8 il 

They are mentioned here to represent all other 
differences. 

^ Ishvara is the common cause, as earth, water and 
snn-lighfc are the common causes of plants. The differ^ 
ences among them should be traced to the differencteS iii 
the seeds So are differences among men to be accounted 
for by diffeiences in the qualities previously developed 
by them. Tn this lespecb Ishvara may be said to be not 
the author. 
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14. Actions do not bind Me ; nor is the fruit of 
action desired by Me. One who knows ^ Me thus is 
not bound by harma (action). 

^ fi^ ^ S9#T'- I 

^ ^ II ? ^ II 

15. Those, also, who sought liberation in the past 
knew Me in this manner and did Karma-yoga, 
Therefore do you also do this ancient Karma-yoga 
only, as was done by those who went before you. 

In the next nine verses the importance of the positive 
element, the thought that the doer of Karma-yoga is 
really not the doer is brought out: ^ 

^ SR 1 

II \%.\\ 

16. What is action ? What is jnana ? * In this 
matter even the wise are . confused. That action ^ 

^ Mere knowledge will not suffice. One should follow 
Ishvara’s example and do action without a longing 
for the fruit, and turning over the thought that, though 
one does the action, the particular form of it is determin¬ 
ed, not by his real nature, but by the tendencies 
previously developed in himself. In this sense he is not 
the doer. This thought, the positive element, is as 
necessary as the absence of longing, the negative element. 

® The meaning of akarma, i.e., other than karma 
(action). As action and^wawa ai*e under reference here, 
the term means knowledge. The term jnana will he used 
to indicate the positive element referred to in the above 
note. 

® Action, including akarma (jnana) ; for both are 
referred to in the first half of the verse. 
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I shall declare to you, knowing ^ which you will be 
released from evil, 

Wq nfe; II II 

17. For there is something to be known of Icarma 
(action), something of vi Tcarma, ^ something of 
akarma i jndna). Impenetrable is the psth of karma 
(action). 

wqqifl q: =q qjq q: | 

^ ^ grE: II U II 

18. One who sees akarma,^ {jnanam) in karma 
(action), and karma * (action), in akarma (jnanam), is 
among men the knower of the Scriptures, is fit for 
immortality, and carries out all the prescribed actions* 

qw HqKwq: qqiRi^^qqferT: 1 
fFnft^TqqiqM qqrf: qfo^ ^qr; il Ii 

’ And practising it; for knowledge in regard to action 
to be done ends in the doing of the action. 

^ Actions of different kinds leading to different fruits.. 
One on the path of action should give up the fruits and 
do the actions as leading to one fruit only—immortality. 
This was stated in Ch. II, verse 41. 

® Who thinks of the atma in its real nature, while the- 
action is being done. 

* Who sees the action which is being done, while he 
thinks of the atma in its real nature. In actions done 
as I^arma-yoga there are two aspects, the action-aspect and 
the knowledge-aspect. 
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19. Whose actions ^ are all free from desire and 
the confounding of the atma with the body, of him 
wise men saj; his actions are burnt up by the fire of 
jndma!^ 

EfjqinrftqfgTSfq |Ro II 

20. If one gives up attachment to the fruit of 
action, is satisfied with the eternal atma only, and 
his mind does not dwell upon objects, even though he 
may be fully engrossed in action, he verily does no 
action.® 

^ IR ? II 

21. If one is without desire,^ controls the mind,® 
and gives up the sense of possession in everything, 

'* Por an abstract of this and the next four verses see 
para 26 of the Introduction. 

^ The thought of atma in its real nature, ^¥ise men 
thus recognise the knowledge-aspect of Ka^'ma-yoga. 

® He only practises jnanam under the colour of action. 
Karma-yoga is merely the diverting of the senses to 
things which help jndnam, instead of opposing it by 
dwelling on objectionable objects. While the senses are 
thus engaged, the mind meditates on the atma in its real 
nature. 

* For fruit. 

® Confines it to the atma and prevents thought of 
■everything else. 



though he may do to the end of his life action for 
the maintenance of this body, he commits no sin. 

?rrr: ^ II 11 

22. When one is pleased with wliat comes with¬ 
out effort/ is beyond “ joy and grief, without ill-will,® 
and is the same in success and failure, he is not 
bound, even though he does only action. 

TTcl^rfTT^ grR^^T fI?TT^4cI%RT: I 

^ II II 

23. When one’s attachment ^ has departed, and 
his sense of possession has left him, while the mind 
dwells on jndna ^ and he acts onl\" to do yobjna, all his 
previous karma completely disappears.® 

^ As means of supporting the body. 

“ Literally, beyond the pairs, meaning beyond joy and 
grief. This will happen when* attachment to fruit is 
given up. From this absence of attachment follows 
sameness in success and failure. 

® When the atma is recognised as distinct from the 
body, and as being of the same character in all persons, 
the dislike of aliens, so largely dependent upon the colour 
of the skin, is bound to go. 

* To everything other than the aima. 

° Knowledge of the atma. 

® The first of the five verses bears testimony to the 
aspect oi. jndna. That and the last verse declare that all 
past karma is burnt up and that nothing is left behind. 
The second verse states that no action is done and that 
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^ riTxFi IR 8 II 

24. When one ’ regards erery part of action as 
Brahma^ “ the instrument as Brahma^ the offering as 
Brahma, the fire as Brahma and the offerer as 
Brahma, by him Brahma alone is reached. 

In verses 25 to 32 the varieties of Karma-yoga are 
enumerated. In a \^edic text, four things, offering 
into the sacred fire, gift, discipline and the recitation 
of the Veda, done without desire for fruit, are stated 
to be necessary conditions of Bhahti-yoga. These four 
things were taken together as one, and as the Veda 
and the fire were among them, the Sudra was declared 
to be debarred from the path to liberation. Sri 
Krishna does not expressly state that this interpreta¬ 
tion is incorrect. He separates the four things and 
regards each as a variety of Karma-yoga, thus bring¬ 
ing in the Siidra. He adds nine other varieties, eight 
of which are open to the Sudras, and to each he 
applies the name yajna. Where this is not expressly 

under its colour jndna only is practised. The third and 
fourth verses assert that nothing else need intervene to 
procure release from the cycle of births and deaths for 
him, not even Jnnna-yoga. 

Karma-yoga has the aspect of jndna, when one thinks 
of the atma in its real nature, while doing the action. 
The same aspect remains when the action is done with 
the thought that everything is an expression cf Ishvara 
(see para 26 of the Introduction). 

^ Ishvara. 



I OS 


done, a fire and an offering are imagined. See verses 
26, 27, 29 and 80. 

JT? qgqiy^ i 
qf qlrd-^iq^iRf it il 


25. Some yogis '' practise yajna in the form of 
worship^ of images only;^ some make offerings into 
the fire * of Brahma with the proper instrument. 




26. Others offer the ear * and the other senses into 
the fires of control. Others again offer sound® and 
other sense objects into the fires of the senses. 


sTi'iRfwffw I 




’ The term yogi is used in the translation in the sense 
of one who practises Karma-yoga. 

® The term dairam means relating to Deva, and there- 
fore indicates worship of the Deva. As every other form 
of worship is referred to in the succeeding verses, the 
worship of images results. 

® This term and the use of the term a'pare (others),, 
show that each is a separate variety. 

* In the manner stated in verse 24. 

® Make them cease to work. As each sense has to be 
controlled, the plural—fires of control—is used. 

® This method amounts to getting away from the objects. 
When their presence cannot be avoided, drawing the 
senses away from them is the previous method. 
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27, Still others offer all the actions of the senses 
and of the pvtlna (life-breath) ^ into the hre of the 
control of the mind kindled by jndna? 

WTfT^^TTS':^ I 

II II 

28. Some worship the Devas with materials pro¬ 
perly acquired^ practising dcina (gift), yaga (sacrifice) 
and homa (a variety of sacrifice without Yedic 
ritual). Some practise ta'pas (fasting in various 
forms) ; some perform pilgrimages to holy places and 
holy rivers ; some recite the Veda ; some study its 
meaning. All of them make efforts and are of firm 
determination. 


3TqT% ^ifcf qm qT%qiR ctqrsqt I 
q'JTrwT^'t qrqrqFi'vmT: il il 

II n 

29 and 30. Some offer ^ the out-going breath 
into the fire of the in-coming breath ; some offer the 
in-coming breath into the fire of the out-going 
breath j others stopping the action of both, offer 


^ Knowledge of the real nature of the atma helps the 
control. 

These practices are known as pdraka, 7 'echaka and 
kum-bhaka, and the three taken together constitute 
prdndydma. 
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tbe breaths into the fire of the breaths. All the 
three classes practise control of the breath and are 
moderate in food. 

All these practise yajna ; are purified by yajna. 


?n4 fwaiT II 11 

31. They live on the remains of yajiia, known as 
amnta, and reach the eternal Brahma? This world ^ is 
not for one not doing yajna; how can he reach the 
other ? = 

^fRHrr qfT f^?iriT i 

II II 

32. Thus various kinds of Karma-yoga exist as 
means of reaching Brahma (the atma in its own 
nature). Know them all as produced by action. 
Knowing this^ and doing Karma-yoga^ you will be 
released. 

^ The atma in its real nature. By the term yajna in 
these two verses reference is made to the worship of 
Devas enjoined in chapter III, verses 9 to 13. The 
meaning is that while any of these varieties is practised, 
the general direction given in these verses should not 
be ignored. 

® Compare with verse 13 of Chapter III. 

® Immortality. 

^ Doing action for yajna {vide Chapter III, verse 9). 
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The chapter closes with praise oijnana (realisation 
of the atma) : 

^ qpj fFf 11 \\ 11 

33. Superior is the jnana aspect to the action^ 
aspect (in action^ done as Karma-yoga with its twO' 
aspects). For all actions and everything else end in 
jndna.^ 

% HR HTf^RRrq^^ftR: 11 11 

34. Obtain this jnana by prostrating, service 
and questioning. Those who possess and have 
had realisation of the atma will teach joa jnana, 

qiFife i 

^ S[8r!RqicR=qqt 11 \\ II 

35. Knowing which you will not again fall into 
this confusion, and by which you will see all beings^ 
in yourself and then in Me. 

' Literally, the aspect full of materials, for action is 
concerned with them. The term yajna means here a part^ 
an aspect of yajna, and yajna is Karma-yoga, 

® The words within the brackets have been added to 
make the meaning clearer 

® Healisation of the atma. The term Jnana is used in 
this sense in all the succeeding verses, 

* As of the same nature as yourself. Query! May it 
not mean—Regard all others as yourself, sympathising 
in their grief, rejoicing in their joy and giving freely to 
all of what you have ? 



109' 


^ ifM tl II 

36. Even i£ you be the mosfc sinful of all sinners, 
you will cross the sea of all your sins with this raft 
of yw^^w^a. 



fT?nfli; «lwifu| cP-TT II II 


37. As a well-kindled^ hre reduces fuel to ashes, 
so does the fire oi jndna reduce all actions to ashes. 

JT f| il^ qf^5lfil^ I 

qFra%S: ^n%5TIri#t II V tl 


38. Eor there is no purifier in this world equal to 
jndna. This jndna will in due course come to you of 
itself, when you are perfected by Karma-yoga, 

fH | 

fPT w II II 


39, One reaches jndna, by eagerness for it, by 
fixing the mind on it, and drawing the senses away 
from everything else. Having obtained y?id?ia, before 
long he attains to the highest peace. 

Jn4 51 qfr 1# wnripi: i) «<> || 

I The analogy of the raft is imperfect, as one may doubt 
whether harma may not recur. The analogy of the fire 
removes this doubt. It also indicates that jndna, though 
one, can remove all sins. 
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40. But one uninstmcted, without faith, or with a. 
doubting mind, goes to desti'uction. Neither thi& 
world, nor the world beyond, nor happiness is there¬ 
for the doubting mind. 

^ 11 « HI 

41. Karma does not bind him, who renounces 
action by the practice of Karma-yoga, whose doubts 
are sundered by the knowledge ■* of the atma, and 
whose mind holds firmly to the instruction received. 

^4 ^FTOTfclgl^S II II 

42. Therefore sunder with the sword of jndna^ 
this doubt born of ignorance in regard to the atmal, 
which dwells in your heart. Stand up and practise- 
Karrna-yoga, 


^ As imparted by Sri Krishna. The term jnana here- 
does not mean realisation. 

® Knowledge of the atvia obtained from the teacher. 





CHAPTER V 

In Chapter III the practice of Karma-yoga in prefer¬ 
ence to Jnana-yoga was insisted on for various 
reasons, and the two elements which enter into Karma- 
yoga were described. The Chapter is therefore 
rightly named Karma-yoga. In the fourth chapter 
attention was called prominently to the jndna 
aspect of Karma-yoga and realisation, into which that 
aspect ripens, was praised. The Chapter is therefore- 
called Jndna-yoga, In the fifth chapter the same 
aspect is again considered from the point of view of 
renunciation; for orle who practises Karma-yoga 
renounces his doersliip, the action itself and the fruit 
of action. It is therefore called Sanydsa-yoya. 

Arjuna, misunderstanding the teaching in the 
penultimate verse of the previous chapter, inquires: 

I 

Sfiw 1 

II ? II 

1. You praise renunciation of actions, and then 
YOU praise Karma-yoga also. Of them tell me that 
which is settled to be superior ? 
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Sri Krishna replies* in 6 verses and recommends 
Karma-yoga : 

I 

II ^ II 

2. Renunciation of actions and Karma-yoga, both 
lead to the highest good; but^ of the two, Karma-yoga 
is better than renunciation of actions. 

|q: qt ?i ^ ?r | 

f| qfiqifr §^3 II ^ |l 

3. For he should be known as a perpetual re- 
nunoiator, who neither hates nor desires and is 
beyond joy and grief. Such an one is easily freed 
from bondage. 

q;^qT^4q: \] 8 || 

4. Those who speak of Jndna-yoga and Karma-yoga 
as diiferent, ® they are children, not wise men. One 
who practises one of them well reaches the fruit 
of both. 

^ Being pleased with the contemplation of the atma, 
which is a part of Karma^yoga. He therefore longs for 
nothing else. 

“On the plea that they lead to different fruits. The 
common notion is that Karma-yoga leads to Jn^na-yoga 
only, and that the latter alone leads to realisation. This 
is stated to be incorrect. 
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111 :# 1 

^TT^?4 =g #1 =g q; q^q# ^ q^qf^ || (»^ j| 

5. That fruit, which is attained by those practis¬ 
ing Jndna-yoga, is reached by the followers of Karma- 
yoga also. He sees correctly, who sees Jndna-yoga 
and Karma-yoga as one. 

%T3f^ ^ II s n 

6. But Jndna-yoga is difficult to attain to with¬ 
out the help of Karma-yoga ; one doing Karma-yoga,. 
meditating ^ on the atma, reaches Brahma ® befcwre 
long. 

% 13 tR f^^nciq f^i^q: i 

fee# H '«Jl 

7. One doing Karma-yoga becomes of pure * 
mind, subdues * the mind and senses, and regards the 
atmas of all beings as himself. Even though he 
does action, he is not polluted.® 

’ The meaning of the term tnuni. He does not need the 
intervention of Jndna-yoga. 

^ Atma is the pure state. 

* The purity here is being untouched by rajas and 
tamos. From this follows the absence of desire and bate, 

* Because the mind is fully engaged in the action under 
performance, it is easily subdued. 

® With the feeling “ I ” in what is not the atma. 

8 
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In the next six verses renunciation, considered 
already in chapter III, verses 27 to 32, and chapter 
IV, verses 13 to 15, is taken up : 




^ II ^ II 


8 and 9. Let one who knows the truth about the 
atma, and performs Karma-yoga think “ I never do 
anything,” when he sees, hears, touches, smells, 
eats, walks, sleeps, breathes, speaks, throws out, 
grasps, opens and closes the eyes. 

He should believe that the senses are drawn to 


their objects. 

ggjiHfrgFI WfoT I 

^ qi^r^r wqqftqFTOT in o II 


10. When one regards his actions as done by the 
senses, ^ and does them without attachment, he is not 
polluted with ^ the sense of 1-ness as a lotus ^ leaf is 
not polluted by the water which touches it. 


The meaning of the term Brcihmani, Brahma is matter, 
and the senses, being its modifications, are so called. 
The actions are regarded as the work of the senses as 
directed in the preceding two verses. 

® The term papena here means the notion that the body 
itself is the atma, because such a notion binds. 

’ ® The analogy teaches that the contact with the body 
does not pollute the atma, if the actions are done as 
prescribed. 



The next verse adds : '' So have other yogis done. ’’ 

5S?IT 1 

stiRh: II H 11 

11. So do yogis perform action for purification of 
the mind with the bod^^ the mind, the will, and the 
senses,’ giving* up attachment. 

3tf:: 5i#?TOaiRi %fe^Xl 

siStf;; n ^ ^ H 

12. The yogi, giving * np the fruit of action, 
attains eternal peace ; the man of the world, led by 
desire and attached to fruit, is bound. 

^ ^ ^JTCqsi II l\ II 

13. Mentally® regarding all the actions as done * 
by the body, the owner of tliQ body, uncontrolled by 

'• The text is “ with the mere senses,” that is, without 
the feeling “ mine The epithet should be applied to 
the others also, changing its number. 

^ In the case of both, the action is the same ; yet the 
result is that one is bound and the other remains free. 
This is ow'ing to the presence of a co-operating cause, the 
attachment to fruit. 

® With the mind contemplating the real nature of the 
atma. The acting is really due to his contact with the 
body, which exercises a controlling influence. If be 
remained free, the action would not take place. liiteralb", 
the city with nine gates or openings. 

* The meaning of the term prahhum 
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attachments, rests serene, neither acting nor causing 
to act. 

In the next six verses the real nature of the atma 
is described. 

^ ^ I 

?r II ^« II 

14. The atmffy freed ^ from the control of harma, 
does not act like a man of the world; its actions are 
not like his acts; and it does not enjoy the fruit of 
action as he does.® But that which acts is nature 
induced by past actions. 

'hwPec'll'7 i 

^ II \<\\\ 

15. The atma does not remove one^sgrief, nor 
another’s * joy, for it is not confined to any 
particular ® body. Its jndnam (consciousness) is 
narrowed by past karma,^ The atmas in bondage are 
therefore deluded. 

'• This is one point. 

“ The second point is that the atma has neither friend 
nor foe (verse 15). The last point is that its jndnam 
(consciousness) is infinite, ail-embracing (verse 16). 

® On the plea that he is a friend. 

^ On the plea that he is an enemy. 

® Friends and foes are made by the body which covers 
the atma for the time being,- but the atma is not confined 
ta this or that body. 

The term ajnCina means that which is inimical to 
jndnam and this is past karma. 



r!rm;Ji.il w 

16. But when that harma is destroyed by 
realisation ^ of the atma^ consciousness^ becomes infinite 
and reveals all things, like the sun. 

How may one reach this state of the atma ? 

fWpiydqj^qi: II ^''9 II 

17. By willing* to reach it, by making efforts to¬ 
wards it, by meditating upon it, and by regarding it 
as the highest good. Thus purified by meditation, 
one reaches the atma in its real nature, and ever 
retains that state. 

Such being the nature of the atma. 

gPi ^ It Xc || 

18. Sages see the atmas to be the same in a mere 
Brahmana and one possessing ” learning and humility, 

^ Compare with chapter IV, verses 36—38. 

“ From the form of the expression, consciousness 
appears to be an essential attribute of the atma. From 
the analogy, the relation of consciousness to the atma ap¬ 
pears to be like the relation of light to the sun. The only 
change which consciousness undergoes is to contract 
during the bondage of the atma, and to expand when it 
becomes free. 

” Each pair shows difference, and the three pairs indi¬ 
cate differences in the giinas — satva, rajas, and tamas. The 
differences are in the bodies, while the atmas are all alike. 
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in a cow and an elephant, in a dog and one who feeds 
on the dog. 

The perception of sameness is praised : 

^ d^ig:g if&T ^ il il 

19. Even here the cycle" of births and deaths is 
overcome by those whose mind remains fixed on this 
sameness of the atmas. For the purified atma re¬ 
garded as the same in all is Brahma.^ They therefore 
fix their mind on Brahma. 

In the next seven verses, in which the subject of 
Karma-yoga is brought to a close, instruction is given 
in order to make the jnana aspect ripen into realisa¬ 
tion. (See para 27 of the Introduction). 


«T 


II Ho 


20. Let not the yogi rejoice on the coming of a 
good, or tremble at the coming of an evil. (How 
may ® this be done ?) By fixing his mind on the stable 
(the atma), and not confounding it with the body. 


They approach those who have become free; they 
attain a serene mind. 

® When the atma is purified, its light becomes infinite. 
It is therefore called Brahma. 

® These words have been added to show the connection 
between the instructions given. For the same reason the 
words “ How may this again be done ” ? have been 
inserted. 
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(How may this again be done ?) By knowing Brahma'^ 
from instruction and then meditating on it. 

The effect of carrying out these instructions is 
stated next. 

^ II ^ ? II 

2J. When the 7/^9remains unattached to 
outside objects, and finds pleasure only in the Atma, 
he engages his mind in the contemplation of Brahma 
and enjoys inexhaustible ^ bliss. 

?r gar: II HR II 

22, The enjoyments which are born of contact 
with outside objects are parents of pain, and have a 
beginning and an ending. The wise do not rejoice 
in them. 

^ 3tK; ^ II II 

23. If one is able here, even before he is released 
from the body, to restrain the force born of desire 
and anger, he is fit for realisation, and attains bliss. 

^ ^Ffl II H8 II 

The term Brahma in this and succeeding verses is the 
purified atrria with infinite light. 

“ This will happen after realisation. 
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24. When the yogi finds in the Atma the only 
object of enjoyment, the place ^ of enjoyment, as well 
as the instrumentof enjoyment, he becomes Brahma 
and attains Brahma ^ Birranam. 



fNiwT jrhcitr: II || 

25. They attain Brahma ^ Nircdnam, who see the 
Atma* who are purified, who are beyond joy and 
grief, who confine the mind to the AtmUj and who 
find pleasure in the welfare of all beings. 

cf^ II II 

•26. Brahma^ I^irvdnam is all round those who 
have been freed from desire and anger, who make 
efforts (verses 20 and 21), who control the mind 
(verse 24), and who conquer it (verse 23). 

’ A garden is a place of enjoyment w’ith its shade, 
leaves, flowers and fruits, so is the Aiwa to the yogi 
with its attributes, with discussions about it and the 
writing of books about it. 

® Light helps enjoyment; here the Atma itself is the 
light and becomes an instrument of enjoyment. 

* Bliss in the enjoyment of Brahma. 

* The expressions have been translated in the order in 
which they occur in the verse. Transcending the pairs 
and confining the mind to the Atma come first. This is a 
repetition of verse 20. Seeing the Atma and being puri- 

are the effects produced, and come last. The service 
which this verse does is to emphasise the finding of 
pleasure in the welfare of all beings. i 
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The description of Karma-yoga is finished, 
fruit is alluded to in the next two verses : 

MIuUMIH^ II 11 

27- Avoiding ^ contacts with outside objects, fix¬ 
ing ^ the eyes between the eye-brows, making ^ equal 
the breathing in and the breathing out ; 



^ gaR h: II \6 II 

28. Controlling the senses, the mind and the 
will, seeing ^ the airtia, looking only to immortality, 
and devoid of desire, fear and anger, he who remains 
thus is indeed released. 

The closing verse points out how Katma-yoga is 
easily performed. 



^r#»3?FfT lit ^iiI^^^Ri il II 

1 The meaning is preventing the senses from contacting 
objects. This is known as pi-atydhdra, 

* The object being to prevent the wandering of the 
eyes. 

® This is known as prandyama. 

In note 1 of sloka 27, reference was made to stopping 
the action of the senses when begun. 'By conti oiling the 
senses, etc., is meant the bringing of them to that state in 
which they become incapable of action. This is the effect 
of the first controlling. This immediately precedes 
realisation. 

® The meaning of the term muni. 
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29. When one knows Me as the receiver ’ of wor¬ 
ship in the form of yajna and tapas, as the mighty ^ 
Ruler of all the worlds, and as the Friend ^ of all 
beings, he easily ^ enters on Karma-yoga. 


^ As one who is worshipped with these and other 
forms of Karma-yoga. 

® This clause shows that Ishvara is capable of helping 
the worshipper. 

® This clause shows absence in Ishvara of inaccessibil¬ 
ity caused by intoxication of power and pride, which is 
found in the world in men of power. 

^ The term sdnti here means ease, in the form of 
absence of uneasiness of mind, that is, finds pleasure in 
doing it. 



CHAPTER VI 


In chapter II the nature of the At'ffia was explained, 
the path to reach it was pointed out and, ac the end, 
reference was made to its realisation. The path was 
fully discussed from every point of view in the next 
three chapters. In the sixth chapter, realisation is 
dealt with, first the state of mind in which it is 
possible, then the conditions under which it takes 
place, its nature and the further growth of the yogi. 
This chapter is therefore called Dhydna^yoga. 

^ ^ 5T II \ II 

1. One that does action without dwelling on 
the fruit, and with the thought that the action is an 
end in itself, practises both Jndna-yoga and Karma^ 
yoga ; nob he who gives up ^ the fire and does 
Jndiia-yoga, 

q qFfr II ^ i| 

^ That is, gives up yajna. The term akriya, \\ke akarma 
means something other than action, ^^e., Jndna-yoga, 
Such a person is on one path only. The other is on both. 
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2. That which is called Jnana-yoga, know that as 
part of Karma-yoga. For there is no one doing 
Karma-yoya, who has not ceased to confound the atma 
with the body. 


TO i 

to: II ^ 


3. To one wishing to rise to realisation (^Yoga)j 
Karma-yoga is said to be the means. Only he who has 
risen to Yoga can withdraw from action. 

When has one risen to Yoga ? 

^ TO^3^^ I 

II V II 

.4. One is said to have abandoned all confounding 
of the atma with the body and to have risen to Yoga, 
when attachment to the objects of the senses and 
their actions no longer springs np in him. 

The disciple is advised to practise Karma-yoga^ 
which consists in the practice of non-attachment to 
objects : 

ftguroi: il il 

5. Let one raise the atma, calling to his aid a 
mind unattached to objects. Let him not depress it 
with the mind attached to objects; for the mind 


^ From the sea of samsdra or cycle of births and deaths. 
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alone ^ is the friend of the atma ; the mind alone is 
the enemy of the aima. 

II ^ II 


6. The mind is the friend of that atma, which 
turns the mind away from objects. Bat to the atma, 
which has not subdued it, the mind itself * becomes 
hostile like an enemy. 

The state in which the commencement of Yoga 
(realisation) becomes possible is described : 


(^dicw; iRiF^ qi:<iR^?T | 

II's 11 


7. The superior ^ atma is well ^ established in the 
mind of him whose senses are controlled, and who 
has conquered® himself in regard to heat and cold, 
pleasure and pain, honour and dishonour. 


3^ 'MHH 


^ Others, called relations, act in opposition to his 
release from karma and are not relations. 

“ His own mind. Which ought to be servant. 

® The atma in this condition may be said to be param 
or higher, as compared with its present state. 

^ Compare with chapter II, verse 53. 

Is nnaifected by the pairs. The three pairs may be 
taken to apply to three kinds of matter of which the 
body is made. The mind being under control, there is 
no response. This is one sign that the person is fit for 
meditation. This verse shows his new attitude towards 
his own body. The next two verses deal with his attitude 
towards outside objects and towards persons. 
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8. The yogi is said to be fit (for realisation) 
whose mind is pleased with the knowledoe ^ of the 
utmaj who dwells on that aspect ^ of it which is 
•common to all incarnations, and who therefore 
controls his senses and regards a lump of earth, a 
stone and a piece of gold in the same ^ light. 


II ^ II 


9. He excels ^ who looks upon friends,® foes and 
neutrals, good and bad men in the same ® light. 


^ Literally, his knowledge of the atma as it is and as it 
differs from the body. 

* The meaning of the term kutasthn^ kuta is the anvil of 
“the hlasksmifch, on which pieces of iron are placed, beaten 
with the hammer, and then removed. The anvil itself 
undergoes no change. Similarly, numerous bodies come 
to the at77ia and go, each gradually growing and then 
decaying, the ahna however remains the same. The term 
kuta therefore means tlie atma as distinct from the bodies, 
itself remaining unchanged. 

® They are of the same use to him. In his eyes the 
difference between a stone and gold is no more than the 
difference between the lump of earth and stone. 

^ The stage described in this verse is the highest 
stage of fitness for realisation. 

® Three terms indicate friends ; haudJiu is a relation by 
birth like parents ; 7nitra is one of the same age ; suhrit 
is therefore any other well-wisher. Dveshya is an enemy 
by birth ; ari is therefore an enemy from any other cause. 
The two terms referring to neutrals may be similarly 
distinguished. 

® Because the yogi is neither helped nor obstructed 
by any. 
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The conditions of F^oga are next stated in eight 
verses : 

II ? o II 


10. Let the yogi ever ^ fix the mind in a state 
in which realisation will take place, seated by him¬ 
self in a retired ® place, controlling the thinking 
faculty, and having given up desire ® and the sense 
of possession. 


nfcJSTcq \ 


11. Placing on a pure ^ spot a firm* seat for 
himself, neither much raised nor very low, and 
covered over with a cloth,® antelope skin and kii^a 
grass. 


JPT*. 1 

II H 11 


’ At the time selected for Koga every day. 

^ A place not frequented by people, and not disturbed 
by sounds. 

* For anything other than the atma. 

^ Pure in itself, not owned or controlled by impure 
persons, and untouched by impure things. 

* Made of wood, to secure firmness, 

® Cloth in order to make the seat soft; antelope akin to 
prevent crumpling and also for purity ; and kusa grass 
over all for purity and for the predominence of the 
satva guna. 
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12. Sitting ^ on the seat, making the mind one- 
pointed, controlling the functions of the mind and 
the senses, let him practise Toga to reach purity ® of 
the atma. 


#r8e^ ^ in ^ II 


13. Holding the body, head and neck erect, im¬ 
movable ® and steady,* and seeing the point® of his 
own nose, that the eyes may not wander. 




I 


jh; gqiRT 3fK grpeftci iTccp:; || 


II 


14. Let him sit with a cheerful mind, free from 
fear, firm in the observance® of the discipline of the 


^ Standing will cause fatigue, and lying down will 
induce sleep. 

* The purity here is freedom from the bondage of 
karma. Purity of the mind has been already secured. 

There must be no shaking of the body. 

* The word steady {sthiram) indicates the provision of 
a support for the back in order to prevent the fatigue 
arising from holding the body erect and immovable. 

^ By closing the eyes the seeing of outside things may 
be prevented; but it may induce sleep. Hence the direc¬ 
tion to see the tip of the nose. Will this be possible, 
when the mind is fixed on the atma ? The meaning is that 
the eyes should be so fixed on the tip of the nose that 
nothing else may be seen. 

® Though this expression is in general terms, abstention 
from sexual intercourse is intended, together with absten¬ 
tion from seeing, speaking to, or of thinking of a woman 
as an object of enjoyment. 



student, drawing the mind away carefully from other 
things, fixing it on Me and retaining^ it there. 

II 11 

15. Ever controlling the mind in this “manner, 
the yogi makes his mind steady and reaches tJhe peace 
which abides in Me and which is the highest degree 
o£ Nirvana. 




’sn#^ II 


10. Yoga is never for one who ^fcs too mtich, or 
who abstains from food to excess; nor for one too 
much addicted to sleep or wakefulness. 


5fR%gW ^ I 

^ II I's |( 


17. Pain-killing Yoga is attained by one moderate 
in food and exercise, modei-ate in activity* and 
moderate in sleeping and waking. 


‘ That is, preventing the wandering of the mind to 
anything else. The three expressions indicate the three 
operations known as pratyahara, dknrana and dhyana, 

^ As pointed out in the previous verse, fixing 
mind on Sri Krishna and retaining it there. This renders 
the mind pure and steady. It is for this purpose that 
thinking on Ishvara is brought in, though the sub;ject 
under consideration is the realisation of the atma. 

* Reference is made to activity which brings fatigue. 

9 



This subject having beau finished, Yoga is next 
taken up. And- first the state of fitness is again 
stated : 

3 ?R ^ \\ ^<^11 

18. When the mind dwells only on the atma and 
remains - unmoved therefrom, the person is said to be 
without yearning for any object of desire and to be fit 
(for Yoga), 

qsiT ^ 1 

qtf?Rt 3^ qtnflifq^i: ||.?^ il 

19. ' As a lamp standing in a windless.place does 
not flicker/ to such may be likened the a^ma® of the 
yogi, who, resti'aining the mind, practises Yoga, 

q^q^q^ qlq%qqT 1 

q5t ^ISSrqqTrSSRiq H^q-HMPi II II 

^ And shines brightly. 

^ The full effect of the analogy should be realised. 
The atma corresponds to the lamp ; its jnanam or consci¬ 
ousness to the light of the lamp ; and the mind to the 
wind. Ordinarily, jnanam moves through the mind and 
the senses to objects ; but when the mind does not dwell 
u;pon the objects, jncmam does not extend to them, and 
the atma shines in its full splendour. 

Query ,—Should the mind cease its action completely, 
as the wind ceases to move ; or is it sufficient if its 
activity is confined to the atma only ? 
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-20, The practice in which the mind, calmed by the 
practice of Yoga, ceases ^ to work, in which the fogi 
sees the atma with consciousness, and finds joy 
therein. 


q5r ?[ il |l 


21. In which practice he finds the greatest delight 
which consciousness can grasp, but not the senses, 
engaged in which he shows no inclination to move 
away from it; 

q snf^ ?ra: i 

II II 


22. Having ® reached which, he does not regard 
any other gain as superior to it; practising which, he 
is not shaken ^ even by heavy sorrow ; 





11 II 


' If the mind may be active in regard to the aima only, 
the term uparamate should be strained to mean something 
else. The meaning suggested in Sri Ramanuja’s 
commentary is, “ It revels in it, as being bliss of a superior 
kind ”. 

^ This refers to the period of time when Yoga is not 
practised, for during Yoga there is no room for perceiving 
the gain. 

® He does not fall into a depression which is inimical te 
Yoga. 
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2B. That practice should be known as the means 
of breaking* one^s connection with pain. Its name is 
Yoga, This Yoga should be commenced with a firm ’ 
conviction and practised with a cheerful mind. 

Certain conditions of Yoga previously enumerated 
are reiterated in the next four verses : 


^r^FcTct: II II 


24. Let the yogi completely abandon all objects of 
desires born of the imagination, and with the sole help 
of the mind® restrain all the senses from every object. 

JW: II II 

25. Let him slowly, slowly, withdraw ® from all out¬ 
side objects with knowledge and perseverence; let him 
fix the mind on the atma and not think of anything else. 

II II 

26. Turning to whatever object the fickle mind 
goes forth, leaving the atma^ restrain the mind from 


^ That Yoga is of this character. 

* That is, by considering that the objects are related to 
the body and not to the atma itself. Objects of desire 
born of the imagination are children, Linds, and the like. 
These can be completely abandoned. There are others 
which cannot be so easily given up, being born of contacts, 
like heat and cold. Being inevitable, they should be 
endured with equanimity, 

® Compare with verse 14, second half. 



that object, and place it nnder tbe entire control of 
tbe aima^ 

The next verse draws attention, as a means of 
governing the mind, to the bliss%vrhich this Yoga will 
produce: 

3IT^=a^ II XV9 II 

27. For supreme joy comes to the yogi, whose 
mind ® is steadily fixed on the atma, from whom the 
gwia rajas has departed, whose consciousness has 
become all-embracing, and whose impurities are burnt 
up. 

The subject is brought to a close in the next verse. 

^nrrssciTH i 

II II 

28. Doing Yoga in this manner, the yogi, purified, 
easily attains supreme joy in the enjoyment of the 
atma. He enjoys it for ever. 

The next four verses describe the farther progress 
of the yogi. Having realised the atma and enjoyed 
the joy which it brings, he may wish to go further 
and become Brahma, that is, to grow until his con¬ 
sciousness becomes all-embracing. For this, a further 

By dwelling on the superior delight which realisation 
brings. 

^ The order in which these developments take place is 
as follows : first purification, then disappearance of the 
guna rajas, then steadiness of the mind, lastly becoming 
Brahma. Each leads to the next one. 
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discipline is necessary. He has got rid of personality 
and has become able to perceive the atma. He mukt 
now get rid of individuality, the notion that he can 
stand apart from the world and from Ishvara. To 
show how this should be got rid of, two verses have 
been inserted in the first part of the G-ita, Chapter 
HI, verse 30, and Chapter IV, verse 24. By-carry¬ 
ing out the direction in the first verse, the yog^will 
identify himself with Ishvara, and by acting on the 
suggestion in the second verse, he will identify 
himself with humanity. Having purified himself in 
this manner, the yogi should meditate on becoming 
Brahma as the goal, and on Ishvara as the means. 

this Yoga he will eventually become Brahma, 
This is reached by stages, which are described in 
the next four verses: (see paragraph 13 of the 
Introduction.) 

II II 

29. With his mind fixed in Yoga, the yogi sees 
himself ^ in all beings, and all beings ® in himself; he 
sees sameness ® everywhere. 

^ He puts himself into their position, and feels as they 
feel, sympathising in their grief and rejoicing in their 
happinesss. 

* He regards them as part of himself, entitled to share 
in the good things which he possesses. 

® Identity of interest. In Sri Ramanuja’s commentary 
this sameness, which the yogi sees, is said to be sameness 
of nature. While the bodies differ, the atmas are in 
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=71HT Wife ^ uPr i 

^ JTOTTfJr ^ =q % IT tl \= II 

30. He who sees ’ Me in every af.Truty and sees 
every atma in Me, from him I do not disappear, nor 
does he disappear from Me.^ 

qt qi i 

Hq«n qqin^sf^r h qWt qM ii \\ ii 

31. When the yogi having grasped oneness in 
Yoga, dwells upon it, however he may be engaged,* 
he is in Me.* 

themselves exactly alike ; and this sameness, it is said, is 
now realised. But when once the atma is seen, the same¬ 
ness of nature becomes apparent at once, without the need 
for the practice to ripen. 

^ Here sameness of another kind is seen. Ishvara and 
the atmas form a homogeneous group with Ishvara at the 
head, and all working towards a common purpose, though 
they are not all of them conscious of it. Sri Ramanuja's 
commentary, however, regards this verse as referring tp 
Ishvara and the atmas as being of the same nature, when 
the latter are purified. 

® This appears to mean that Ishvara is particularly 
pleased with the yogi, who has reached this stage. 
Otherwise, there is no object in making this statement; 
for Ishvara sees every one. 

* Whether he is engaged in Koga or not, and whatever 
he may be doing, he sees the oneness. This is the new 
idea in this verse. Sri Ramanuja’s commentary sees in 
this verse reference to the likeness of the atmcLS to 
Jshvara, when karma or avidya leaves them, and their 
consciousness becomes infi.nite. 

* Ishvara is so pleased with the yogi in the third stage 
that he is ever in Ishvara^ who cannot bear separation 
from him. 
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^ ^ ^ qci: II II 

32. When from the perception of oneness of all 
atmas, the yogi sees in the same light, joy and grief 
coming to himself or others, he is considered to be 
the most perfect. 

The principal subject of the chapter dhydna has 
been completed. The chapter closes with two 
queries by Arjuna. The first question relates to the 
means of controlling the mind. 

I 

ylfht 1 

^ II II 

33. The mind being so restless, I do not see much 
prospect of the continuance ^ for long of this Yoga 
(realisation of oneness) as described by yon. 

II ^8 II 

’* Every one has been so long accustomed to regard men 
as different among themselves, and as different from 
Ishvo^ra. How can they be seen to be the same ? This 
was probably Arjnna’s meaning. The objection will 
hold, if the yogi merely meditates on the likeness ; but he 
does not meditate, he actually sees ; and the misconcep¬ 
tion of ages may disappear in a moment, when there is 
realisation. 
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34. For the restless^ mind^ strongly agitating^ 
one, goes forth impetuously. To prevent “ it is as 
difficult as to stop the wind. 

Sri Krishna replies : 

iHT I 

g ^ II II 

35. Without doubt the mind is restless and is 
hard to curb; but by practice ® and dispassion ^ it 
may be subdued. 

sRirr?*RT g sfi^^s^icggqpra: || II 

36. In my opinion Yoga is hard to reach by on^ 

whose mind is uncontrolled. But one who has 

subdued the mind, if he makes effort with skill, 
attain Yoga. 

Arjuna asks again, desiring to know fully the 
meaning of the statement that in Karma-yoga 

1 The mind has been found to be restless in matters 
long practised and it is therefore difficult to keep it on a 
new thing for some time. 

^ To curb it; i.e., to keep it on the atma^ which is new 
to the mind. 

® Compare with chapter VI, verse 26, which enjoins 
practice. 

^ Dispassion towards objects other than the atma. 
This was the very object of Karma-yoga. 
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the commencemenfc is not lost (verse 40 of 
Chapter II) : 

aF#: siwrm I 

snncsT ^ TTfft IT=5^ II ^\3 II 


37. When one, commencing Yoga with fervour, 
•does not, however, make the necessary efforts strong¬ 
ly, and, before reaching the goal, becomes indifferent, 
what becomes of him ? 


am: U U 

38. Does he not fall from both, and perish like a 
broken piece ^ of cloud—not established in * action 
leading to fruit, and fallen from the path to realisa¬ 
tion ? 


^4 I 

qgrqq^^ II || 


39. Be pleased to completely dispel this doubt of 
mine; for no other ® is fit to remove it. 


' A piece of cloud breaking away from a larger piece, 
is often seen to evaporate before reaching another large 
piece. 

* Having been acting without attachment to fruit, he 
loses the fruit. All the trouble needed for the action was 
taken, but in vain. 

^ For you see all'things at the same time, and.this you 
do for yourself, and always. 



Sri Krishna replies in six verses : 

^ ^ g5^iui^r^[^siTlci rn?? irsgsfe II «o 


40. Neither here ^ nor there is there destruction ® 
for him; for no one doing a good thing reaches an 
unpleasant end. 


3Tn^ 

3=^ sftiRit ^ 


^n’efcit: gwr: i 

II a? II 


41. One fallen from Yoga goes to the worlds reach¬ 
ed by men of good deeds, and dwells there for long ® 
years. He is then reborn in the house of the pure ® 
and well-to-do. 


II 8^ II 


’ Here, in the enjoyment of material pleasures like 
svarga. There, in the enjoyment following on realisation 
of the atma. 

^ Destruction in the form of failure to reach the desired 
end, or the committing of sin. 

* In the enjoyment of pleasures similar, but superior, to 
the pleasures a longing for which led to his fall. 

* When the yearning is satisfied. 

® And therefore fitted for his recommencement of 
Yoga. 
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42. Or he appears ’ in the family of those who 
know and practise Yoga. A birth of this kind is hard 
to reach for men of the world. 

ci I 

^ II 'i\ II 

4B* In the new birth he recovers the knowledge ^ 
of Yoga which he had in the previous body, and 
with this he will so strive again as to reach the 
goal. 

i^fwTr%?r ^ l|q% \ 

II 8« il 

44. By his former practice of Yoga he is irresistibly 
drawn again to it. Even one who had desired to 
know Yoga recovers the desire, and in due course 
transcends matter,^ 


TO II II 


4o. Hence, the Yogi, purified by the good deeds of 
manifold lives and rendered fit for yoga, labours wjth 
assiduity, and though he once fell from it, he reaches 
the highest goal. 


^ The birth is as stated in verse 41, if the fall be at the 
commencement; as stated in the second verse, if progress 
had been made before. 

^ Like one risen from sleep. 

^ The term sahcLa-hrahma means matter which is 
referred to by the words Deva, man, and the like. That is, 
the yogi becomes free from bondage. 



cL i 

141 

The subject of Yoga is brought to a close. 

^ ^i^T#r II 8^ II 

46. The yogi is superior to those who practise ’ 
asceticism ; he is thought to be greater than even the 
wise; * the yogi is better than men * of action; there¬ 
fore do you become a yogi. 

In the closing verse allusion is made to a greater 
Yoga to stimulate inquiry : 

*^jn5=cicic^PTT 1 
’Tt # % HfKcIRt qct: II II 

47. Among all yogis, I regard him as the greatest * 
who meditates upon Me, fixing his mind on Me, and 
is full of eagerness to reach Me. 


^ In a yogi also these are found, tapas (discipline), wis¬ 
dom, and action. The meaning intended to be conveyed 
is : there is tafas only. 

^ But not possessing knowledge of the atma. 

® Such as the sacrifice of the horse, and the like. 

* The yogi, who desires to become Brahma, looks forward 
to a lower goal, has to bestow greater attention upon the 
Yoga, and reaches the goal with difficulty. But he who 
desires to reach Ishvara Himself aims at a higher goal, 
and reaps his fruit with greater ease (see para 35 of 
the Introduction). 



CHAPTER Vn 


In the first part of the Gita, the steps by which the 
atma loses its personality, obtains realisation, and 
becomes Brahma were described. The second part’ 
deals with its further progress, until it becomes part 
of humanity and an agent of the Supreme. In 
Chapter YII, knowledge of lahva/ra is imparted, as 
knowledge of the atma. was imparted in the beginning 
of Chapter 11 

I 

aRm Rqq qt qqr 51=5^ il i 11 

1. Do you wish to commence My Yoga, with your ' 
mind firmly fixed upon Me, and yourself depending 
for support upon Me ? Listen! I will teach you that 
knowledge with the help of which you will know Me, 
fully and clearly. 




'' These two clauses express the disciple’s love for 
Ishwira. It is so great that the mind cannot withdraw 
from J&hvara., and the disciple himself can never remain 
for a moment without thinking of Him. 



2. I will teach jon jnana^ and vifndna fnllj 
learning which you will find nothing more to know 
on this subject. 

^RRntiPr %?[Ri II A 11 

3. Among thousands of men^ some one strives till 
the goal is reached. Among those who successfully 
strive, some, only, know Me and seek My help. 
Among those who know Me, hardly any knows Me- 
correctly. 

In the next nine verses jndnam is taught: 

If pRtI II « II 

4. Barth,* water, fire, wind, air, mind, huddhi, and 
ahamhara : the prahriti * thus divided into eight 
divisions is Mine.® 

■* JndTtam is knowledge of Ishvara in Himself. Vijnd- 
nam is knowledge of the way in which He differs from 
all others. 

^ That is, those who are capable of working towards a 
goal. Plants and animals are incapable; so also are 
many among men by their age or their ignorance. 

® Compare with chapter XITI, verse 6 ; see also para 16- 
of the Introduction, which contains an explanation of 
these terms. Mind represents all minds and includes all 
the senses existing in the world. 

* The world of matter. 

^ This is one of the three relations of Ishvara to the 
world. 
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II ^ II 


5. This is the lower jprakriti ; there is another 
•prakriii higher than this, which consists of the atmas^ 
and which, supports this world. Know that also as 
Mine. 


31? fc^ ^^Tci: Jm; II ^ II 

6. All things that exist have sprung from the 
union of these two prakritis, and are therefore Mine. 
I am the place from which all the worlds go forth ; 
the place in which all the worlds dissolve. 

5TI^ # II ^9 II 

7. Another being does not exist who is higher.’ 
All this world rests® on Me, as pearls® on a string. 


^ Ishyara alone is higher, ^^e-, He has no equal or 
superior. This point is sufficiently clear from verses 
4 to 6. For all beings depend upon Him for support and 
exist for Him. But the express mention of this idea is 
intended to convey the meaning that in knowledge, 
power, and other attributes of divinity, He remains 
without a rival. 

® The term * rests ’ suggests that they are capable of 
being separated from Tshvara at any time. Such a thing 
is never possible. They are as inseparable as the body 
from the atma, till death intervenes. The verse also 
states the second relation of the world to Ishvara. 

^ From this analogy one may learn that One Being 
may support all things, and that He enters into them and 
remains unseen. Ishvara is indeed the atrna of the 
world, and the world is His body. 
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These vjerses point out two relations of the world 
to Ish'tmra and al^ draw attention to His aspect of 
transcendence. The next four verses describe the 
aspect of immanence: See para 8 (c) of the 

Introduction. 


W^: % ^ ?S II H 

8. I am the taste*^ in waters; the light of the 
sun and moon ; pranava^ in all the Vedas; the sonnd in 
air ; the capacity; to act in men ; 


4)q-H d^^iR+l d^RdS II ^ II 


9. I am the pnre* smell in the earth; the power 
to burn in the fire. I am that by which all beings 
live y I am austerity in those practising asceticism. 

H ? o II 

10. Know Me as the ever-present capacity of all 
objects to evolve and become’what they are. I am 
the wisdom of the wise; the inaccessibility of men 
in power. 

gjifew ^wisRq II ^ ^ II 


'' Ishvara being the atma of the world, every thii^ is 
His expression. He therefore appears in all forms and 
every word expresses Him directly. 

* The syllable— aum. 

* Like the smell of the tulasi plant. 

10 
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IL I am the strength of the strong, when not 
used in the satisfaction of desire. I am the desire 
of men, when not opposed to righteousness. 

ng JT ^ % nf^r ir \\ il 

12. These ^ things —sdtvicasj ^ rdjasas and tdmasas 
—Know them as having come forth from Me alone.® I 
do not depend ^ upon them, but they depend upon Me. 

^ These things, as seen by Sri Krishna and Arjuna. 
They fall into three groups. Some are bodies, seated in 
which the atma enjoys ; some are instruments of enjoy¬ 
ment like the indriyas (Senses) ; the rest are objects of 
enjoyment. Each of these is further sub-divided into 
sdtvicaSi rdjasas and tdmasas, 

^ That is, objects in which either satva, rajas^ or tamas 
predominates, 

® This term conveys an important idea. According to 
Indian philosophy, the causes of a finished product are 
all those things which existed before it was made, and 
which co-operated in its production. Thus, in the case of 
a mud pot, earth and the potter are both causes. But 
they are separate, not united. In the case of the world, 
however, Ishvara is the only cause. The case of an 
embryo in the mother’s womb growing and becoming a 
child, then a man, furnishes a useful analogy. The 
embryo and the atma, which energises it, are the causes ; 
but they are united, one pervading the other, and their 
union lasts as long as the product remains an object. 
Similarly, Lshvara and the world remain united, and the 
union never comes to an end. Ishvara pervading the 
world in its subtle condition is the cause, and the product 
is the phenomenal world. Ishvara is, therefore, its only 
cause. 

* Here a distinction is indicated between the human 
body and Ishvara^s body. The former is needed by the 
atma as a vehicle, either for enjoyment, or working for 
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Here several questions arise—(i) Why is Ishvara not 
generally known as He is ? (ii) 1£ the attractiveness 
of objects be the cause, who created the attractive¬ 
ness ? (iii) How is it to be overcome ? (iv) Why do 
not all persons resort to the expedient ? The next 
seven verses furnish replies : 

tl ii 

13. By these three ^ kinds of objects® all this 
world* is deluded/ and does nob know Me as being 
superior * to the objects and as unchanging. 

emancipation. But Ishvara requires no help from His 
body, for He is full. 

Sdtvicas, nljasas and tamasas. Each class attracts 
its own class of persons. 

® The term gunamaya in the verse has not been trans¬ 
lated. It means literally “full of guna"*^ and refers to 
the predominance of one guTia in an object, though the 
others are present. The meaning is suflBciently clear 
from the word objects. 

* All beings, whethei* devas, men, animals, or vege¬ 
tables. The word “ this ” refers to the variety as 
perceived of persons engrossed in sense-enjoyment. 

* The delusion is of two kinds. One is in not regard¬ 
ing Ishvara as bliss, and the other is in looking upon 
worldly objects as the only things that count. The 
cause of the delusion is the objects themselves, W’hich, 
taken together, is prakriti or matter, and as this produces 
this wonderful effect, it is referred to in the next verse 
as mCtyd. 

® The comparison is between Ishvara and the objects. 
The enjoyment yielded by the latter is mixed with pain, 
is short-lived, and is of an inferior variety. To enjoy 
Ishvara gives pure bliss, which has no end and which is 
far more intense. 
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smj% i1l'4l^d[T cl#?l % II ? 8 II 

14. For these material ^ objects of Mine were 
made attractive by the Deva ^ {Ishvara) Himself, and 
are therefm-e impossible to transcend. Those who 
come to Me alone ^ and seek My help, overcome this 
attractiveness of objects. 

^ >i?T: siq^ i 

iTr^wiswurRi 3n§t il W il 

15. Men of evil deeds do not come to Me for help. 
They include those who know Me incorrectly ; ^ those 
who know Me in a general way, but whose face ® has 
not been turned towards Me ; those who knew Me at 
first, but whose knowledge has been destroyed by 
specious ® arguments > and those who know Me well, but 
whose knowledge only serves to increase ’ their hate. 

■* The meaning of the term mayd. (See note 4, p. 147.) 
The term gunamaya is not translated. (See note 2, ihtd.^ 

® By one engaged in play. Ishvara is said to he so 
engaged, liaving nothing to earn for Himself. For the 
real motive, see para 43 of the Introduction. 

® On the principle that whoever binds can alone set free. 

* That is, they believe that they exist for themselves, 
and look upon objects as made for their own enjoyment. 

^ The term means, literally, the worst of men. The 
meaning must be as stated, as the class occupies a 
position between the first and second classes. 

® The meaning of the term mdyd. 

7 The literal meaning is, those who have taken up the 
nature of asuras. These are beings who know Ishvara to 
be powerful, but who are full of hatred towards Him. 
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fT?ft ^ II II 

16. Men of good deeds come to Me for help, and 
overcoming the attractiveness of objects, meditate 
upon Me. They are of four classes : (i) those fallen ^. 
from power; (ii) those wishing to attain their true 
nature; (iii) those desiring power; and (iv) those 
wishing to reach Jshvara “ Himself. 

fTJfr feqgrK I 

^ inf5pTrs?T^Rt ?r TO fipi; il ii 

17. Among them all, the jndni,^ who is ever * 
with Me, and whose love is fixed on One® only, is the 
best; for I am immeasurably dear to him; he is 
immeasurably dear to Me^ 

’’ and therefore miserable. They will naturally seek to 
regain power. The first and the third really form one 
class. 

“ For he alone has true knowledge. He is not satisfied 
with the pleasure of self-realisation. To him it is like 
repose under the shade of a tree to a traveller on his way 
to a city. 

^ The word jndm, which refers to the last class, will be 
used in the translation of these three verses for the sake 
of convenience. 

^ Because Ishvara Himself is the goal. Others are 
with Jshvara only till their goal is reached, and then they 
leave Him. 

® The goal and the means being the same. The love of 
others is divided between the goal and Ishvara as the 
means thereto. 
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r^Tr^sr »)■ JlcR I 

3T#im: ?T ^ g?KTcqi II ^<: || 

18. All these are liberal^ indeed; but the jndm is 
in reality My aima;^ that is My opinion; for he 
regards Me only as the highest goal, and his mind 
wishes to enter upon My Yoga. 

^5=JiHm-cr KR^5=m I 

^ ilfTrUT II II 

19. One becomes e, jndni at the end of many lives 
(of good ® deeds), and then comes to Me, with the 
thought that :Ishvara (Vdsiideva) is every thing to 
him. A great mind of this description is very rare. 

In four verses vijndnam is taught— i.e., How 
Ishvara differs from other beings worshipped by 
mortals : 

cT t qfsqT ft^rar: 11 II 

20. Worldly men, controlled by their own nature, 
and losing what knowledge of Ishv^ara they had, 

^ Because they give Ishvara an opportunity to dis¬ 
tribute His gifts. 

® One who supports Him. Without the jndni He must 
eease to be. 

® Mere number of lives does not count for any thing. 
Every one has had a number of lives already. 

* The bundle of tendencies previously developed by the 
gratification of desires. Those tendencies control one’s 
action in the new birth, and give rise to desires for the 
same objects. The striving for their satisfaction carries 
away knowledge of Ishvara. 
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because of desires of various kinds^ go to beings 
other than alshvaraj doing various observances. 


m qr qt erg 

eiwwi sir en^ II ^ ? II 


21. Whoever loves whatsoever body ’ of Mine and 
wishes to worship it with fervour, I Myself ® make 
his fervour continue to the end. 


?PIT SRPTT 1 

?r?i; ?tH II II 

22. With such fervour he labours for the worship 
of that body of Mine and obtains from the worship 
the desires which he sought; but they are given by 
Myself.® 




'mPd HgThl -mpTl HTflPl II II 


23. But the fruit reached by these foolish 
people is finite ; for those who worship the Devas * 
go to the Devas ; those who love Me, come to Me. 


’ On the theory of iminanence every Being is a portion 
of Ishvara's body. 

® However unwilling Ishvara may be, He still gives 
His help, lest the worshipper, not attaining his desire, 
may do what is injurious to himself. 

® It is clear from these verses that all other beings are 
as dependent on Ishvara as any one. They are unable 
either to make the devotee’s fervour continue, or to give 
the object desired. Both have to be done by Jshvara 
Himself. 

* The enjoyments of the Devas are finite, and their 
lives as Devas are also finite. Their worshippers going 
to the world of the Devas must therefore perish with 



152 


People may be tfnable to see Ishvara; but when 
He purposely came down as an Avatara, why was He 
not recognised by all ? 




24. Foolish men do not know that My high nature’ 
suffers no diminution ® in Avatara, and that it is as 
ever superior to all. From this ignorance they regard 
Me as liaving ^ obtained a body and become visible, 
having been invisible before. 

25. I am not visible to all in My high nature, 
having a human * form. This foolish ^ world does not 
know Me as unborn and undying. 


them. The nature of the fruit depends upo’n the aspect 
meditated on; and that has been a finite one. 

’ While Ishvara is immeasurably poweiful, He is 
extremely accessible. This is His high nature. 

® Compare with chapter IV, verse 6. See also para 32 
of the Introduction. 

That is, as having been hornlike any one in the world. 

^ From the context the term Foga (literally connection) 
must be understood as connection with the form, dress, 
and speech of a man. And this connection produces a 
delusion in the minds of the foolish. Hence the use of 
the term mdya, 

® Deluded by the mere sight of a human form. They 
do^ not pause to inquire whether there was anything to 
raise Sri Frisbna above all others. 



Is this incapaoitj pecaliar t-o contemporaries ? 

=^I#T 1 

^ w 3 H II II 

26. I know those that lived in the past, those that 
live now, and those that will live hereafter. But no 
one knows Me. 

What is the cause of this general ignorance ? Are 
not men born, as it were, with a clean slate ? 


^ qrf^ ll ^■'9 il 


27. Heat and cold, pleasure and pain remain in 
men's minds as objects of desire and hate, having 
sprung from the gratification of desires and hates in. 
the previous life. By them all beings are deluded at 
the time of rebirth. 


^ 'TI'T ^3PTHT 1 

% W 't.fSrtfli; II II 

28. But when men's sin ’ comes to an end ® by 
the good deeds ^ (of many * lives), they are released 
from delusion, and meditate upon Me with a firm will. 


^ Sin is the bundle of tendencies previously developed. 

^ ISTeither the sin nor the delusion can completely 
disappear at the commencement of meditation. The 
meaning, therefore, “ is greatly diminished ”. 

® From this we may infer that the sure way to destroy 
an evil tendency is to practise a good deed just the 
opposite of what the evil tendency would produce. 

* The tendencies to be got rid of being strong, good' 
deeds of many lives are needed. 
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The chapter closes with an allusion to the Subject 
matter of the next chapter : 

% SU fc^WsqicR ^ II II 

29. Those who seek My help, and strive for release 
from old age and death_, should know that Brahma^ 
all Adhyatma, and all Karma, 

HTfsPJcfTf^ qf ^ 1 

5Tqi'/|^i%sPr ^ qf % li \o 41 

30. Those who meditate upon Me in the aspects 
of Adhihhuta, and Adhidaiva, as well as in the aspect 
of Adhiyajna, should meditate on the same aspects at 
the time of departure also with their mind fixed on 
the goal. 



d. ^ 


CHAPTER VIII 

Hearing the instruction in the last two verses and not 
understanding the terms used, Arjuna inquires : 

'c5cll^ 1 

^ f^ig^ II ? II 

1. What is that JBrahmai what is Adhydtrr^^a ^ 
what is Karma ; what is said to be Adhibhuta; and 
what is said to be Adhidaiva ? 

sifgqir: ^ l 

jrhuwi^ ^ ^4 %qtsfe || || 

2, Who is Adhiyajna in this body, and how is he 
Adhiyajna ? And how are you to be meditated upon 
at the time of departure by those who have their 
minds under control ? 

Sri Krishna replies : 



BTap: aff qi^R ^in^s®iirJig=5q% i 

II \ || 

3. Brahma is the perfect atma released ’ from its 
bondage to matter. Nature induced by one’s past 

^ This is the meaning of the term paramam (higher). 
The state of the perfect atma is certainly higher than that 
of the hound one. This should be known in order that 
one may meditate upon it. 



156 


actions is said to be Adhydtma \ Karma is the name 
given to that action ® in sexual intercourse which 
produces the birth of beings. 

^ ^ II « II 

4. Adhihhiita are enjoyments of a superior * kind, 
but perishable, existing in the five hhiltas, Adhidadva 
is a person who is above the Devas and in the 
enjoyment of pleasures superior to their pleasures. 
Adhiyajna ^ is Myself in this body.® 


^ Literally, what comes to the atma or body, which was 
not in it before, such as q/ndna (ignorance), karma, and 
the tendencies which it produces. These should be known 
aa things to be got rid of. 

^ This should he known in order that one may abstain 
from it. 

® Superior to the enjoyments of the Devas ; because 
they are given by Ishvara as the result of Bhakti-yoga. 
They are to be known and meditated upon, because they 
are to be reached. This verse relates to those who aspire 
for power. 

* They should ' meditate upon IsJivara as being above 
the Devas and as going through the enjoyments described. 

“ That is one who is worshipped by yajnaa. And that 
person is Ishvara Himself. Every one—the aspirant for 
power, one seeking to attain his true nature, and the 
lover of Ishvara for Himself—should think, while he 
performs yajnas, that it is Ishvara, in the form of Indra 
and other Devas, that is worshipped. 

® In the body of the Devas, which was visible to 
Arjuna, 
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«t: spnfi! ^ »I5T^ ’Tiftr wr: || ^ || 

5. If at the last moment of his life one thinks of 
Me only, quits his body and departs, he attains that 
aspect of Mine which he thought upon. There^ is 
no doubt on this point. 

4 4 I 

^ II ^ II 

6. Whatever aspect ® of a thing one thinks of at 
the last moment of his life, when he quits the body, he 
reaches that same aspect ® after death. The last thought 
is what he had ever revolved in his mind through life. 

w: II ^ II 

7. Therefore,* at all times think on Me and tight. 
By turning ^ your mind and will to Me, you will 
indeed reach Me. 

1 This result happens in the case of all the aspirants. 

^ By the repetition of the word yum and the addition, 
of the words vajpi, it is clear that there is no restriction as 
to the nature of the thing thought on, and that it may 
be high or low at the whim of the thinker. 

® The very aspect thought on, and no other. Its 
coming cannot be prevented by any thing. 

* The law of growth being as stated, Sri Krishna 
directs Arjuna to do this same meditation, and to perform 
action as a help thereto. 

^ To think on Jshvara is turning the mind to Him. 
Turning the will is to be convinced that Jshvara will give 
the fruit sought. 
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The law of growth stated in general terms is applied 
to three particular cases in the next seven verses. 
The first three verses relate to the aspirant for power, 
the next three verses to one who seeks his true nature, 
and the seventh verse to one who loves Ishvara for 
Himself: 

w 3^ II II 

8. With the mind trained by practice ‘ and medi¬ 
tation to remain fixed on an object, let one think at 
the moment ® of death upon the Supreme,® Divine 
Person, and he will reach Him.* 



9. Let him think on Him as all-knowing, as 
ancient, as the ruler of all, as subtler that the atma,^ 
as the creator of all, as of a nature unlike ® the nature 

^ Meditation is the set practice at a fixed time every 
day. Practice is every other practice done on purpose to 
keep the mind fixed upon an object. 

^ As reference has been made to previous meditation by 
the words abhyasa and Toga, this verse refers to the medi¬ 
tation at the point of death. 

® Ishvara. 

* Reach His aspects—the aspects in which the person 
meditated upon Him. 

^ The meaning of the term anoh (subtle). 

« Literally, of unthinkable nature; but as it has to he 
thought on, the meaning is—of a nature which cannot be 
thought of as the same as the nature of others. 
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of all other beings and having a form as bright as 
the sun and not made of matter.^ 

10. Let him at the time of departure think with 
the mind trained by the strength of love “ and practice 
to obedience^ fixing his prdna (life-breath) well 
between ^ the eye-brows. He will then reach the 
Supreme Divine Person. 

i 

q^ ttvi^ui qq8f% ii 

11. I shall briefly declare to you dkshara* the goal 
of one seeking to reach his true nature, which the 
knowers of the Vedas describe (to be neither gross 
nor fine), into which persons enter, killing their 
desires and fixing their mind upon it, and washing to 
attain which, they practise abstention from sexual 
intercourse. 

' This expression lends colour to the theory generally 
held that Ishvara has a body made of a substance other 
than matter.' 

® Love for the practice. It is not done perfunctorily, 
but with love. 

* This is also the place, where the Divine Person should 
be located and meditated on. 

* Literally, imperishable ; it is here the imperishable 
aspect of Ishvara, by meditating on which one reaches the 
imperishable aspect of the atma. 



160 


jjpqkRTSsrqq: siTOFnf^^ II ?^ || 


12. Let one, controlling ail the senses,'* keep the 
mind fixed in the heart,^ locate his prana on the head, 
and maintain this condition ^ steadily. 


q: qq# ^ qrfe qiqi in ^ II 


13. Having done all this, if he utters aum the 
One-syllahled * Brahma, thinks of Me, abandons the 
body and goes forth, he reaches the highest ® goal. 

3TfFq%iT: qr qr i 

5^: qrq qtfrn: ll ?« || 

14. He who at all® times thinks of Me and of 
nothing ^ else, by that yogi, who wishes ever to be 


* For they are the gates of perception. 

® On Ishvara seated in the heart. 

* Here Toga and dharand have the same meaning, z.e.» 
an immovable state. The senses have been drawn in and 
the mind is fixed on Ishvara in the heart. This state has 
to be maintained steadily till the end is reached. 

* Called Brahma, because it describes Brahma or Ishvara. 
Apparently all the processes described in this verse would 
be done at the same moment—^the uttering of the word, 
the thinking of Ishvara and the abandoning of the body, 

® That is, he attains his true nature. Compare with 
verse 21. 

® The meaning of the term nityasah (always). There is 
no interruption by the enjoyment of the pleasure of Self- 
realisation. 

y Because Ishvara is dearer than anything else. The 
thinking is, therefore, with love. 
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with Me, I Myself’ shall be reached, and easily® 
too. 

The nature of the achievement in the three cases 
is examined in the next eight verses : 


q^rit rrar: II \<\ || 


15. Those great minds after reaching Me, do not 
come again to birth, and take up a body which is 
perishable and full of misery.^ For they have reached 
the highest goal. 


g II II 

16. The worlds, including the abode of Brahma, 
are perishable, and one who goes to them must 
return to rebirth. But for one who comes to Me,* 
there is no re-birth, 


3RT: II II 


^ And not any of Ishvard's aspects as in the other two 
cases. 

^ Ishvara Himself, unable to be without him, seeks him. 
He causes his meditation so to ripen that he may quickly 
reach the goal, removes the impediments and increases 
his love. 

® The term jaurtva (birth) means here a body that is 
born. 

^ Because Ishvara is ever the same and undergoes no 
change. 


11 



162 


17. Those who know the duration of day and 
night know a day of Brahma to last for a thousand 
yugas, and a night of Brahma to be of the same 
duration. 




I 


II ? II 

18. At the coming of Brahmans day all the 
manifested ’ come forth from matter * in the form of 
Brahma's body. At the coming of night they dis¬ 
solve in the same body, which is known as avyakta. 


H q^FTct i 


19. These beings, having existed before, come 
forth at the coming of day, and disappear perforce 
on the coming of night. They appear again on the 
coming of day. 

¥{ms5=*?ls3JT^^s5qTfu?H^rra?T: l 

q: ^ ^ ^ ?r II \o II 

20. There is a thing ® superior * to that avyakta 
(matter) ; it is of a different^ nature, and can be 


^ Those which we can see in the form of bodies, senses, 
objects, and places of enjoyment. 

^ Avyakta is matter in a subtle condition. Creation and 
dissolution appear in that portion of it, which is under 
the control of Brahma. 

® That is atma. 

^ T'orming a higher goal. To the aspirant for power, 
matter in some form is the goal, while the perfect atma 
is the goal of one desiring to attain his true nature. 

^ While the atma is intelligent, matter is not. 
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perceived ’ only by itself; it is eternal, and while all 
the hhutas * perish, it remains imperishable : ^ 

WTT I 

4 ^ il II 

21. It is called avyakta and akshara; it is said to 
be the highest goal. That, reaching which one does 
not return, is My highest abode.^ 

g^: ^ qr: qiq i 

^ il it 

22. But the goal to be reached with that love, 
which spends ® itself wholly upon it, is that Supreme® 
Person, within whom all beings abide, and by whom 
all this world is pervaded. 

In the remaining six verses the path by which the 
goal is reached is described : 

=fii% c=)«hiiRi*iiiR^ ^ i 
jpiRtT qrf^ ^ *r?!w ii ii 

’’The meaning of the term avyakta. 

^ The grades of matter, known as earth, water, fire, 
wind, and air. 

® Though it pervades them. When an oil-seed is 
burnt, the oil which pervades it is also burnt. Xot so the 
atma. 

^ Ishvara is in matter; in the atma bound by karma j 
and in the perfected atma. The last is the highest. 

= As described in verse 14. 

® Being the highest, He remains unchanged, and one 
who goes to Him never returns. 
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23. I will declare that path,'' proceeding along 
which yogis will not return, and that path also from 
which they^ will return. 

cpr JT^rraT II il 

24. The light^ of fire, the day, the bright fort¬ 
night, the six months of the sun^s northern path— 
persons meditating on Brahma go along this path 
and reach Brahma. 

^ RTcq II II 

25. Smoke, the night, the dark fortnight, the six 
months of the sun^s southern path—the man of good* 
deeds goes along this path, reaches the light® of the 
moon and returns. 

^ The term “ kdla ” (time) must be understood as 
referring to path Compare with verses 26 and 27. 

^ As the yogis cannot return, the term yogi in the case 
of those who return must be taken to mean men of good 
deeds merely. 

^ As to how this may be understood see para. 12 of the 
Introduction. 

^ See note 2 svpra. 

^ The stages beyond the six months are stated to be 
the world of the pitris (ancestors), ahctsa^ and the moon. 
If the stages of the bright path indicate progress in the 
development of consciousness, to what do the stages of the 
dark path refer ? Do they give an idea of the time spent 
in each region ? 
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Trat ItcT 1 

^5^ JTT?T5=niftm?=jpTTss^ g?r: il ii 

26. These paths—the bright path and the dark 
path—followed by the world ’ are considered to be 
eternal.® By one path one does not return ; by the 
other he returns. 

qm 3TRi%fr i 

^iqT#T ll II 

27. Having known these paths, no yogi is deluded 
(at the time of departure). Therefore at all times 
meditate ® on the paths. 

^ q|n 5Tq:5 % q?3aqq^ nfeq: i 

31?%^ qt FqRgqfe ’qmil 

28. What good fruits are attached to the recita¬ 
tion of the Vedas, sacrifice, discipline, and gift ! One 
who knows the teaching in these chapters passes “* 
beyond all these fruits, and (becoming ^jndni) reaches 
the supreme place, which has no beginning. 


The world here is those who meditate on Brahtna, and 
men of good deeds. 

® The path, being trodden by a succession of persons is, 
like a stream, eternal. 

® The term Koga here merely refer'S to meditation and 
from the context its subject is the paths. 

* Regards them with indifference. 



CHAPTER IX 


In Chapter YII; Ishvara, the subject of meditatiou, 
was described. In the next chapter^ reference was 
made to three classes of persons who meditate upon 
Ishvara, and certain particulars were furnished for 
their guidance. In Chapter IX, meditation itself is 
taken up. The first three verses are preliminary ; 
then ten verses repeat and amplify the teaching in 
chapter YII; the remaining twenty-one verses deal 
with JBhahti-yvga itself. 

fH ^T8rq%S55qT?i; || \ || 

1. I will declare to you, who are not captious, 
this most profound mystery including— jndna ’ and 
vijndna, knowing ^ which you will be released from 
evil. 






I 


^ II ^ II 


Jnanam is knowledge of meditation with Ishvara as 
the goal; vijnanam is knowledge of how it differs from 
other meditations. 

“ And carrying out the instruction. 
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2. It is a vidya ^ to be practised by kings^; it is a 
secret to be guarded by kings ; it is the bestpurifier. 
During its practice the subject of meditation appears * 
before the yogi; it never fails in the yielding of fruit; 
it is easy in the performance; and it remains 
imperishable’^. 

3Tin^ m II ^ 11 

3. Those who feel no fervour in the performance 
of this dharrna ® do not reach Me, but ever ^ remain in 
the path of samsara, full of births and deaths. 

IWT ^ 1 

timiifw ^ ^ cF^5r^-T?T: U 8 II 

4. All this world is pervaded by Me in a form ® 
which no one can perceive. All beings rest on Me ; 
but I do not rest ® upon them. 

'' A vodyd is a form of meditation on Ishvara. 

^ The meaning is that it requires a great mind to do 
the meditation, or to keep the secret. 

® Compare with verse 38, chapter IV. 

^ Such is Ishvara's love for the yogi. 

® Even after giving Himself to the yogi, it appears to 
Ishrara that He has done nothing in return for the 
meditation. 

® This meditation. Dharma is a means of liberation, 
and meditation is one and the principal means. 

The meaning of the prefix ni in the term mvarante. 

® This was merely inferred from chapter VII, verse 7 ; 
v{d6 note 3. It is expressly stated here. 

® See note 4 on verse 12 of chapter VIT. 
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^ ’jjTsp-Ti wssriTr »|?¥nw?r: II 4. || 

5. But beings do not rest ^ upon Me. See My 
power as the Ruler of the Universe. I support ^ 
beings, but do not rest ® upon the beings. My will 
creates beings, and supports them. 

jp4T3S5iiT5#irat gig: ^FiggiTt nfig: | 
ggi ^rgrf&T ggiR H^giJftegqgRg |l ^ || 

6. A strong wind rests in aMsa (vacant place), 
and moves about everywhere. It is supported by 
Ishvara. Know that all beings are similarly sup¬ 
ported by Me. 

qfffi qifJ^ rtifiigjpi: i 

n va n 


^ As water in a cup. A finite thing supports another 
finite thing by contact and prevents it from fall¬ 
ing. Not so here. The support is by an exercise 
of the will, as when the body is supported by the 
atma. 

“ The second half of the verse explains what the 
power is. 

® See note 4 on verse 12 of chapter VII. 

^ This is the rendering of the word akasa. There is 
nothing to support the wind hut Tshvarn's will. So in 
the other case too. 
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7. All beingy at the end of a world-age come to 
Mj jprdkriti? At the beginning of another world-age 
I send them * forth again. 

gJT; 3??; 1 

11 (i: || 

8. Energising ’ and controlling My prakriti, 1 
send forth * again and again all these beings,^ which 
are helpless being under the control of matter.® 

^ irt l 

^ sR^ 11 ^ 11 


The lower prakrzii of verses 4 and 5 of chapter YII. 
As reference is made in this verse to all beings, the 
prakriti is wbat is known as tamas, the state of 
matter preceding creation, and unfit for name and form. 
The world-age is the life of Brahma, and in the pralaya, 
which follows the kalpa, Brahma also disappears. 

^ Beings similar to them, 

® The first effect of putting forth energy is to divide 
prakriti into eight modifications, as stated in verse 4 of 
chapter VII. 

* Send forth with differences. This is the meaning 
indicated by the prefix vi. in the verb. The differences 
are in name and form, in the times and places of birth, 
and in enjoyment, 

° Beings broadly classified into devas, men, animals, 
and plants. 

The word gramam (collection) refers to these classes 
and kritsna (all) to differences in each group. 

® Material objects —vide verse 13 of chapter VII. 
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9. But these actions^ do not bind^ Me, who am 
not attached to them, and who remain like one 
unconcerned.^ 

%3*TTS%^ IIS.'^R'Kdcl II ? o II 

10. With Me to supervise, 'prakriti sends forth 
from itself the world with the moving and unmoving 
things. From this cause the world goes round from 
evolution to dissolution and from dissolution to 
evolution.® 

These actions—the creation of the differences. 

“ Do not fasten on Me want of mercy or partiality. 

^ The attachment, the absence of which is declared 
here, is connection with the differences as their author. 
They existed already in the beings as the effect of their 
previous actions, and these led to the differences in the 
beings, which are now noticed. 

* This gives an example. One who has no concern in 
an act does not cause it to be done. Similarly Ishvara, 
having no concern in the differences, does not cause them 
to come into existence. 

® These four verses describe the evolution and dissolu¬ 
tion of the world, briefly referred to in verse 6 of chapter 
Yll. It was stated in note I that Jshvara pervad¬ 
ing matter in its subtle condition is the cause of the 
manifested world. Ishvara looks and controls evolution 
and dissolution, which take place in the matter element. 
This is stated in the first verse. Evolution is the coming 
of many out of one, and of different things out of the 
same thing. Matter first forms the eight varieties 
enumerated in verse 4 of Chapter YII, and out of these 
arise endless forms classified as bodies, the senses, the 
objects of enjoyment and the places of enjoyment. The 
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qr m il H ll 

11. Foolish men do not recognise Me as the great 
ruler of all beings, who has taken human shape that 
the w’orld ^ may come to Him. Not knowing My high 
purpose, they treat Me with disrespect. 

^TTHnrrr i 

11 II 

12. Their desires are fruitless, their attempts ® are 
fruitless, their knowledge is fruitless, and they have 
no correct perception of any thing. F'or they have a 

second verse states that Ishvara sends forth the afmas- 
into these bodies ; he deals only with those atmas which 
remain under the influence of matter. He sends them 
forth with differences in the bodies, which they take up, 
differences in their birth, and differences in their environ¬ 
ments. The third verse states that Ishvara is the 
common cause, the differences being due to the tendencies 
developed by the atmas in their previous lives. If matter 
evolves, and atmas come out with differences, is any 
cause needed other than these ? The fourth verse states 
that a Being is required to supervise, and this is Ishvara. 
This process is repeated time after time, the period of 
activity known as halpa being followed by a period of 
rest known as pralaya. When the period of activity 
comes round, the process is repeated. 

This is the high purpose of Ishvara stated in the 
verse. 

The meaning is that from the commencement their 
efforts fail to bring forth fruit. 
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nature full of tamos, ’ or rajas, ® which deludes ^ 
them. 

In the world so full of such foolish persons, is not 
Is]ivara*s avatdra bound to fail ? 

Tit Slff^qifelT; 1 

13. But great minds, having a nature full ^ of 
satva, know Me as the author of all beings and as 
retaining My power undiminished in Avatdra, With 
this recognition they meditate on Me with an undi¬ 
vided ® mind. 

The subject of meditation {Bhokti-yoga) being thus 
brought in, the next six verses describe the state in 
which Ishvara is deeply loved. 

qr i 

Ttf 11^ 8 li 

^ The meaning of the word nikshasim. The rdkitha6ai: 
were in the Hindu mythology semi-human beings, and 
their nature was full of tamas, 

^ The meaning of the word O.surhn. The asuras w'ere 
semi-divine beings often at war with the devas, and their 
nature was full of rajas. 

^ The deluwsion here is hiding from their sight the high 
nature of Ishvara. 

* The meaning of the word daivim. The devas are 
beings who work with Ishvara, and their nature is full 
of satva. 

® Their mind does not turn to anything else ; for their 
love of Ishvara is so great. 



173 


14. Aspiring for eternal^ communion with Me^ 
they ever meditate upon Me with a firm ^ will. They* 
ever repeat My names,^ ever worship Me with 
flowers, ever prostrate ‘ themselves before Mo with 
love. 


II ^\ {\ 

15. Other yogis'^ meditate upon Me, worshipping 
Me with these,® and also with yajna in the form of 

’ Including a determination to render life-long service. 

° They therefore do not resort to any other Being even 
in the greatest distress. 

^ The words satatam (ever) and bhaktya (with love) 
should he taken with each operation. The love being so 
deep, the yogis ever repeat the names ; they cannot live 
-without doing this, and they are not ashamed to do this 
when surrounded by others. 

* This is done from love, not merely under the command 
of the Scriptures. They do not, therefore, see the nature 
of the ground on -which they fall down before Him, 
whether it is dust^-, or slushy, or whether it is full of 
pebbles. 

= Three stages are indicated in these three verses. In 
the first, the mind dwells on Ishvara only, and does not 
wander to anything else. In the second stage, love for 
Ishvara becomes so deep, that one cannot remain even 
for a minute without engaging the mind, the tongue or 
the body in the ways pointed out. In the third stage, 
the yogi goes a step further. He -who saw Ishvara only 
in an image, now sees Him every-where. Among those 
who are doing Bhakti-yoga, he is full, i.e., all the condi¬ 
tions are found in him. 

® This is the meaning implied in the word cha (and). 
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jnana. They see that I, one ^ and the same Being, 
appear in the numberless forms which we see, differ¬ 
ing from one another in so many ways. 

In the next four verses Ishvara's appearance in 
manifold forms is described : 

II II 

16. I alone am. the sacrifice enjoined by the 
Veda; I alone the five great yajnas; I alone svadhd 
I alone the vegetable offering ; I alone the mantra ; ^ 
I alone the butter ; I alone the fire ; I alone the act 
of offering. 


mm gicll %TFI^; I 

^ ^ in^ II 

17. Whoever in this world is father, mother, 
■creator,'^ or grandfather, I am that person, I am the 
purifier to be known from the Yedas, I am the 
syllable aum ; I am the three Vedas. 

■* Jshvara pervades matter in its subtle condition. It is 
«o subtle that no portion of it assumes a form and re¬ 
ceives a name. He wills to become the manifested world. 
Each portion of matter takes a name and form, and the 
world is formed. Everything that we see is therefore a 
portion of Ishvara, the whole. 

“ A word used in making offerings to the pitris 
■(ancestors). 

^ A formula recited in making the offering. 

* One who helps in the birth of a person, other than 
the parents. 
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5 ( 53 ; ^ 1 

vm: 51^: ^‘-TH ^fransqqq; || || 

18. I am the goal which one strives to reach ; I 
am one who supports and one who directs. I am the 
witness of whatever takes place; I am the place 
where one lives, I am he who is appealed to for 
help ; I am the friend, I am the place where any per¬ 
son is born or dies, I am that which is made or 
destroyed ; wherever there is an imperishable cause, 
I am that cause. 


31^ % II II 


19. I am that which ' heats, I am that which with¬ 
holds the rain in summer, and sends it down in 
winter ; I am that by which one lives or dies ; in 
short, I am matter in its subtle condition and matter 
in its manifested state. 

In the next six verses vijndnam —one of the two 
things referred to in the first verse, is described, i.e., 
how Bhakti-yoga differs from other means sought by 
men to gain their ends : 


nt icTTRI q|ftsi 5n>4JR% I 



20. But those, who know the three ® Tedas 
only, drink the soma juice, and purified of their 

1 In the form of the sun or fire. 

^ But not their later portions or the Upanishads. 
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sins, they worship Me with yajnas and ask for the 
goal of svarga. They reach the pain-tree world of the 
Lord of the Devas, and remaining there they experi¬ 
ence the divine enjoyments of the Devas. 

tr# II 11 

21. Having enjoyed the spacious heaven world, 
they re-enter the world of men, when their good 
deeds have expended themselves. Thus those who 
desire svarga and depend merely ^ upon the means 
indicated in the Yedas, go and return. 

HT % 3}^i: I 

%qT II n 

22. But in the case of those great minds, who 
desire ever to be with Me, and meditate upon Me 
fully/ regarding such meditation as an end ^ in itself. 


^ The sins here are those which bar the way to svarga. 
They worship the devas, though the worship really 
goes to Ishvara. It is in this sense that they worship 
Tshvara, This is explained in verses 23 and 24. 

® and not on the higher way pointed in the Upanishads 
for reaching Ishvara Himself. 

^ The meaning of^ the prefix joaW in the verb. The 
fullness consists in thinking upon Ishvara, as possessing all 
good equalities and as controlling the whole universe. 

® Owing to their inability to live without such 
meditation. 
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the burden of procuring their"* goal and of helping 
them to retain it rests upon^ Me. 

%sf^r 517^ II n 

23. Those who worship other beings with love 
and fervour^ they, too, worship Me alone, but not in 
the manner directed ^ by the Scriptures. 

^qfRf wfHT =q si^ =q l 

^ g 5TRfi75iRfi^ % il ^8 || 

24. For 1 am the Being worshipped in all the 
yajnas I alone give the fruits. But they do not 
know Me as I am; they thei'efore lose the full benefit 
of the worship. 

qrf^ iRuf^qrsfq II 

25. They reach^ the devas, who will to worship 
the devas ; they reach the pitris, who will to worship 

^ To reach Ishvara Himself. 

^ The diiference between the two cases is that though 
the goal is reached in each, it is reached more easily in 
the one case, because Ishvara takes the task upon Him¬ 
self. Also, what is gained is never lost; and there is no 
return to the world of men for the purpose of striving 
again. 

^ The texts, which command the worship of the devas, 
do state that the devas are Ishvara:s bodies, and that 
Ishvara should be worshipped in those forms. 

^ They enjoy finite fruits, and when their world 
perishes, they return with them. 

12 
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the ' fitris (ancestors); they reach the hhutasj^ who 
will to worship the hhiitas. But those who do the 
same actions with the will to worship Me in the form 
of the devas, 'pitris, or hhiitas come to Me. 

cf;^ ^ ^ ^ I 

sprain; ll il 

26. "Whoever® offers to Me a leaf, a flower, a fruit, 
or a cup of water with love,® that thing brought to 
Me with love and a pure'* mind I eat.® 

In the last eight verses Bhahti-yoga is dealt with. 
In the first two verses one of the conditions of Bhahti- 
yoga is stated; 

3:5Tfe i 

TfS^qoR 11 11 


■* Bhutas are semi-human beings, known as yaksha, 
rakslias and pisdcha. 

^ This verse shows the superiority of Bhahti-yoga in 
another respect also. The previous verses show that 
while the effort is the same, there is a difference in the 
object reached. This verse show's that the -way chosen is 
easier, because the person to be reached is so easily 
pleased. 

® That is, without an eye to some gain. Ishvara being 
so deeply loved, the devotee cannot live unless he offers 
it. To him the offering is an end in itself. 

^ The purity here is the absence of desire for fruit. 

® Though the Creator and Ruler of the w'oiTd, possess¬ 
ed of all that one may desire, and able to procure any¬ 
thing by mere will. 



27. When you do a thing,’ when you eat, when 
you make an offering, when you give, or when you 
practise discipline, do all these so that they may be 
offered^ to Me. 

?T^=^rm%T3TT;T?m il || 

28. Thus renouncing^ actions to Me, you -will be 
released from karma yielding good or evil fruits. 
Becoming free, you will reach Me. 

In the next five verses certain disabilities are 
removed : 

% g m ^ II R?. II 

29. 1 am the same to all beings so different from 
one another. No one is hateful^ to Me, no one is 


’ Which serves the maintenance of the body. 

^ This is secured, when the actions are done with the 
thought that it is Ishvara that does them, that the 
fruits are His, and that the actions themselves are His. 
Thus, the agency, the fruit and the action are all offered 
to Ishvara. The actual doer is a mere agent. 

® Compare with verse 30, of chapter III and the notes 
thereunder. Also, para 9 of the Introduction. 

^ On the plea that he is of a low caste, that his form 
does not please, that his nature is bad, or that his know¬ 
ledge is poor. These do not create disabilities. 
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dear \ If they meditate upon Me with love/ they 
are in Me/ and I am in them. 

^ II \o II 

30. Let one be guilty of very bad deeds," if he 
meditates upon Me regarding such meditation as an 
end in itself, he is a sddhu (a good man); he should 
be treated with respect; for his conviction is of the 
right kind. 

sfi#n I 

5^^ ^ stoT^ra 11 il 

81. His mind quickly txixxis to dharma^ {Bhakti’^ 
yoga), the impediments in the form of bad deeds 


■' On the plea that he is superior to the other in all 
these respects. 

^ From their deep love of Ishvara^ they cannot live 
without such meditation, and they regard it as an end 
in itself. 

^ They remain with Me at ease as if they were My 
equals. As to Myself, I am with them as if they were 
My superiors. 

* Deeds are right or wrong according to one’s caste and 
the stage of his life. He should be judged by the rules 
peculiar to his status. 

^ By his meditation rajas and tamas are rooted out from 
his mind, and he is able to turn his attention to Bhakti- 
yoga, and do it fully and without any difficulty. 
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disappear, never to return. You may bear wit¬ 
ness in this matter. One who loves Me never 
perishes. 

nt ft qT 4 ^sfq ^5; trmHq; 1 

?^R%Sfq TO rT%*l II |l 

32. If women, vaishyas and sudras come to Me 
and seek My help, though they may be born 
of sinful wombs, they too reach the highest 
goal. 

f% yUili ¥RT>T I 

5TH. II W II 

33. Why should there be any doubt then in re¬ 
gard to hrahraanas and Jcskatfriyas, who are born of 
pure persons, and who love Me. 

Arjuna is next directed to do Bhakti-ijoga, and in 
the last verse what this is is described : 

You are in this Tvorld, which is perishable,’’ and 
w'hich is full of misery. Meditate upon Me. 


JlrTOW. II II 


T This is added in the verse with this object. By 
thinking of this world as perishable and as full 
of misery, one’s disinclination to meditation wdll be 
removed. 
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34. Be with your mind fixed only ^ on Me. Do 
this with love. Serve ^ Me, prostrate ® yourself before 
Me. Maintaining your mind in this manner, and 
regarding Me as the highest goal, you will come to 
Me only. 


■* Certain aspects of Ishvaraladjs'e to be kept in view dur¬ 
ing meditation and they are implied by the word ‘ Me \ 
They are : (i) that Ishvara is the ruler of all; (ii) that He 
is all-knowing; (iii) that He is all-powerful; (iv) that He 
by Himself is the cause of all the worlds ; (v) that He is 
by nature inconsistent with any bad quality and that all 
good qualities are found in Him alone. Ishvara should 
also be thought of in a particular form, at least till some 
progress is made. 

^ Sri Ramanuja’s commentary states that the love 
should be so deep that the yogi, not content with the 
enjoyment of Ishvara in meditation will be prompted to 
serve Him in various ways. 

The same commentary states that the yogi should not 
be content with enjoyment of Ishvara or His service, but 
that he should be loyal and obedient to Ishvara. 

See however paras 9 and 10 of the Introduction ; also 
para 34 of the same. 



CHAPTER X 

I 

q%st sftJWianq II \ II 

1. Here again My last"* word, which I will 
declare to yon from a desire for your welfare.® 
For, you are pleased ® with what you hear from 
Me. 

=q ^1%; II H II 


^ Apparently Sri Kristina intended to close the'teaching 
with the first eleven verses of this chapter; hut Arjuna’s 
queries drew Him on. See verses 12 of this chapter, 
verse 1 of Chapter XI, verse 1 of Chapter XII and verse 
1 of chapter XIII. 

2 The welfare referred to is tha.t he should feel deep 
love for Islivara. The farther teaching is intended to 
develop love and make it growr. 

^ Compare with verse 1 of chapter IX. Arjuna did not 
find fault with the teaching, and Sri Krishna therefore 
proposed to teach him further. Here he is said to he 
pleased, and receives further instruction. 
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2. Not even the devas ^ or the great rishis know 
My nature ; for, I am the cause ^ of the devas and of 
the great rishis, and of their knowledge ® and capacity 
to know. 

^ II \ II 

3. Those among men who know Me as unborn, 
as having had ® no beginning and as the great ruler 
of the worlds, and as therefore of an entirely 
different nature from all others, are released from 
all sins,® 


1 This verse is added to show that the knowledge to be 
imparted to Arjuna was rare and to make him all the 
more attentive. 

Ishvara made them devas or o'isliis', and gave them 
limited knowdedge and tinite capacity. They are there¬ 
fore unable. 

^ This, is the meaning implied in the word sarvasali (in 
all ways), 

* Knowledge which is rare among the devas or rishis, 
cannot be found among men, who are generally more 
ignorant, unless they are peculiarly favoured. This is the 
meaning implied in the words “ among men ” 

° As having had no beginning in the aspect of being 
unborn. Otherwise, there would be repetition. The atmas, 
which have become free, have become unborn; but this 
aspect has had a beginning. This epithet therefore 
distinguishes Ishvara from perfected souls. 

® See paras S (c) and 32 of the Introduction. 
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5^: I 

f H#TSvtr^ ^ =^w!T^ =^ II 8 II 
gi%TT wm gfe^qr ^ q#sq^; I 
*5^1^ ^flRT W^ ^ i‘4f?^-?T: II II 

4 and 5. The states of' mind of all beings, differ¬ 
ing as they do from one another, arise ^ from Me 
alone. Such as hiiddhi (capacity to know and to 
argue), knowledge, absence of delusion, serenity of 
mind, in the presence of something to agitate it, 
truthfulness, control of the senses and the mind, 
pleasure and pain, elation and depression, fear and 
courage, abstention from injuring others, sameness 
to all, friends and foes alike, cheerfulness, discipline, 
inclination to give freely to others, praise ” and blame. 

UIRT ’TFRTI ^ II 5. II 

6. The seven great rishis of the past world-age, 
born from the mind of Brahma, and the four Manus 

^ Which lead to their doing a thing or to their abstention 
from action. 

^ They are dependent upon Islivara's will. He thus 
controls them by acting upon their mind. See para 31 
of the Introduction. 

® States of mind relating to them. In every other case 
also the state of mind in conformity with the expression 
used is intended. 

* Their function was to propagate the race. 

® Their function was to rule the world. 
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from whose children these people are born, they are 
of My mind.i 

%f ct?^: i 

57T5r il vs il 

7. One who correctly knows this vibhuti^ of Mine 
and My being the seat ^ of all good qualities attains 
unshakable Yoga, ^ There is no doubt on this point, 

art ^ I 

iic^ irt II <' il 

^ Whatever thought IsM'>ara has, that thought they 
have, as a King’s servants have the same thought and 
feeling as the King. There is this diifference. The 
servants may in some cases not have the same feeling as 
the master, though obeying him and carrying out his 
orders. Here it is not so. This verse is intended to 
show that Isbvara acts through agents also. 

^ Ishvara pervades every thing in the universe. He 
supports it, and directs its movements. Everything 
which is so pervaded, supported and controlled is said to 
be His vihhuti. To know this vihhuti is to know that 
everything is so pervaded, supported and controlled by 
l6hvaya. To know it as it is, i.e., coireotly, requires con¬ 
siderable practice. Sri Krishna therefore in the parallel 
teaching to Uddhava directs him to prostrate himself 
before every being. In this practice his body, his tongue 
and his mind should work together. The body should 
fall down before every one, the tongue should say : “ I 
prostrate myself before Ishvara ,and the mind should 
think upon him as shvara kalu, i.e., as a part of Ishvara, 
Ishvara being the Divine Person pervading the whole of 
the Universe. 

® The meaning of the term Yoga. 

^ Yoga is Bhahti’yoga or meditation. 
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8. I am the place from which everything goes 
forth; and everything acts as directed by jVI e. 
Knowing Me in this manner_, wise men are filled ^ 
with love and meditate upon Me. 

i 

qf f?T?q =q =q II ^ II 

9. Their minds fixed on Me, their prana resting 
upon Me, they teach ^ one another, and ever describe 
Me to others. Those who describe Me are pleased ; ^ 
so also those who hear. 

%qt i 

qigqqTF^ % in» II 

10. To those who, wishing to be ever with Me, 
meditate upon Me, I give with love that buddhi* 
with \vhich they will reach Me. 

^ This verse furnishes an illustration. Incidentally, the 
first half of the verse explains what is meant by the 
term vibliTUi. This knowledge of Ishvara and his vihhutis 
becomes loving meditation. 

- The teaching ]*efers to the attributes of Ishvo.ray 
which one has experienced, but not the others. The 
description refers to what is known to all already. 

* They regard the description as an end in itself, and 
are pleased with it. 

* Before J.^hvara is reached, He has to be seen vividly 
(vide chapter XVIII, verse 55), and to eiiable the yogi to 
do this, Ishvara gives him buddhi, i.e.. He makes his 
consciousness grow into Infinite Light. In other words 
the yogi is made Brahma. 
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WWW 

11. To favour them I remain as the subject of 
their thought, and with the bright lamp of know¬ 
ledge ^ I destroy the darkness ^ born of past harma.^ 
Here Arjuna requests Sri Krishna to describe His 
vibhutis. Sri Krishna complies with the request in 
verses 19 to 39. 

I 

'Tt 351 qt '<?T*i qf^ qiTT l 

3^ 5Ti^ ^qqr^^qirq fqgq: 11 n II 
^If^Fcqi^qq: 1 

5qRr: ^ ^ t II ^ ^ II 

q?=qT l 

q ^ % qTrq«qftfi fq^qr q qrqqr: II ^ h II 
SFq^rqqrssrqrq qcq gqqfqq | 

^“jqqrqq qqrq% 11 11 

'' Knowledge of Ishvara and His divine qualities, 

^ Yearning towards objects other than Ishtara. It is 
true that the yearning was destroyed before meditation 
was begun ; but something of it remains in a subtle form, 
and this is destroyed by the meditation. 

® The term apidno means that w-hich is inimical to the 
rising of knowledge; and this is past karraa. 

This verse shows that Ishvara removes the impedi¬ 
ments to the growth of the yogi's consciousness, and the 
previous verse states that Ishvara then makes the yogi 
Brahma, and enables him to see Himself vividly as the 
Ruler of the universe and then to enter into Him. 



189 


JnfiT^iJ^crflifilPirii^' II i| 

jfw 4iPi^i 5H5T qRNJriq't I 

^ %1 =q qT%i f^iT^sRr Mrrq^=qqt il ?vs n 
fq^qnriHT ^ =q ST^fT^ 1 

qpqq htRci ^Si?iJi,ii n 



% qiqfq^TW f^=qi sjic+iRi-'idq; i 
qm^qci; ^ li il 

19. I will describe to you My good vihhutiSjtdiking 
only the more important of them. There is no end to* 
their detailed description. 

3TffnrFIT 1 

qyq =q 'ijrRFFcr =q n ^o n 

20. I am in the heart of all beings as their atma ; 
I am the beginning, the middle, and the end of all 
beings. 

3TTR?TTqTqi i 

II ^ ? II 

21. Of the adit 2 /as, I am Vishyizi, of lights, lam 
the bright sun, and so on. 

•jf * ■?«- * 


■* The cause of their coining forth, of their being 
sustained and of their being destroyed. 
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%3DRT 1 

^?IT?IIT#R ^cIJfT II II 

II II 

gdw =w g^ frt ^ qr^ I 

%5=rpft?rFr5 ^ifk: || ^8 || 

H^^OTT iSi^t ^KTOF^qsj^H, I 
2T?HT srqqfTsf^ ?^?Tq?nW || || 

3t^-t: ^qiacrTOTT ^ jtk^: i 

TF'^rqfoTT feg[Rf qrfq^ gf%: || ^5. || 

^ uto^^tssr: I 

41%?^|U|t =q JRTf^m, II ^^3 II 
sngqrqiqt tgfnqf^ i 
srqq^Tf^ q5?^: ^qronq^q qrgfe; II ii 
qfjpq^R^ qrqrqf qw qrceeTHiq: i 
fq^oyrrmr =qTf^ qq: ^qqiq^q^ II || 
l^qqr qii^: ^sjqqrqfq, i 
’jqw ^ qq%q^ qf^Pqiq:. II \o II 

qqq: qqqT5#q uq: w^jqrqfq;, I 

iiRTOTt qq^sn^q ^rifCT || ^? II 

^crnqTR5?=q^ q>^q %qTfq#T I 
STsqicq^qiT ^^Tiqi qiq: Rq^qrqfR^ II \\ II 
3T85^TUiTq^Tdsf^ ?TTqTfeqi?q =q i 
«r^^T?jq: qim ^qicrrsf || || 
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=5^: I 

JTHVqf ife; BeRI || \\ 

l^r^TR cPTT ^rra'f TTFT^t I 

HRIRT figJTRK: II || 

^ ^■i'4di'HRr+i I 

sq^Rnqrs^t II w \\ 

t^uHdi ^ly^dlSf^ qiO^^Hi I 

g^ft^TFP^ sqRT: qjqHlg^HT qif^; || II 
^irsT 5?WcIRftq sfrfcITl^ i^qdPi:. | 

^ %T%I ipiRf fH ^IdddRfq ^ II V II 
?T^^?TT ^ I 

d d^i^ dr^FTPlT ^ II || 

39. There is nothing, moving or unmoving, which 
can exist without Me. 

5TF^Tsi^ m qT5=cjq' 1 

^^1^: jttt^ fPTT II ^o II 

40. There is no end to My good vibhutis. This 
description of My vibhutis has been made by Me, 
taking only a portion of them. 

q^rfl^fdflddTq %n*l^fddi|d dT I 
dd^'dTd^l^ rd dd ^^SSidWldd!, II « ^ || 

41. Whatever being exercises control over others, 
is endowed with 'wealth, or is ready to do good deeds, 
know that as coming from a fragment of My power. 
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il it 

42. But of what use is all this detailed knoAvledge 
to you ? I remain holding all this world with a 
fragment of My power. 



CHAPTER XI 


The second part of the Gita, it was stated, dealt with 
Ishvara, and the way to reach Him. Chapter VII 
and the first portion of Chapter IX described what 
Ishvara is. The latter portion of the same chapter 
explained how one should think of Him constantly b\' 
doing every action as His servant. In the closing 
verse dhydna or meditation on lahvara was desci'ibed. 
In Chapter X, another way of thinking on Him 
constantly was taught, as a means of deepening love 
for Him. The last stage is to see Ishvara, and it was 
stated that to enable the yogi to do this, Ishvara 
would make his consciousness all-embracing. 

Arjuna wished to see Ishvara as the Ruler of the 
Universe without having gone through the prelimi¬ 
naries. Sri Krishna therefore gave him divine sight 
and asked him to see Him : 

g lit 51^^ 1 

II It 

8. But you are unable to see Me with these e\es 
of yours. I give you divine sight. See My power 
as the ruler of the Universe. 

Arjuna saw Sri Krishna in His form as the Ruler 
of the Universe. He was filled with wonder, and. with 
13 
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his hair standing on end, he prostrated himself before 
Him, and, with folded hands, he spoke (verses 15—31). 
He first described what he saw. In verses 15—22 he 
expressed his wonder, and in verses 23—31 he stated 
that he was filled with avve at the terrible sight which 
Sri Krishna had revealed. For he saw the sons of 
Dhritarashtra enter His months with Bhishma, Drona, 
Kama, with all the kings on their side, and with 
man^" from his own side too. He saw them rush 
towards Sri Krishna^s blazing mouths like the waters 
of rivers rushing to the sea, and like insects rushing 
towards a bright lamp. He asked : 

31. Tell me who you are in this terrible form. I 
prostrate myself before you, the best of the Devas ! 
Be pleased with me. I wish to know what you are 
about ; for £ do not see what you are going to do. 

Sri Krishna replied ; 

1 

^FT^sf^rr ^Ffjajqfcsiftr suri: | 

5i^sfq el 

^err: II II 

32. I am Time, the destroyer of the worlds. I 
have grown into this terrible form, and am engaged 
here in destroying these crowds of princes. Even 
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without your effort, the soldiers who stand on your 
enemy’s side will all cease to he. 

ftfclT: 

^w?mT^ m II \\ II 

83. ^J'herefore stand up ; wdn fame ; vanquishing 
your enemies, enjoy the well-filled kingdom. By Me 
alone they have been slain already. Be merely 
the instrument, ■ 

^OT =g 41^ ^ ^ ^Fidf ^'<TTS7qHf^r%r4kHI 

FPTT HT s^rf^ST %rITftr ^^^qWRL II 

84. Drona, Bhishma, Jayadratha, Kama and the 
other principal warriors have been slain by Me. Kill 
them all. Do not trouble yourself ; fight ; you will 
overcome your enemies in battle. 

Arjuna replied (verses 36—46). He prostrated 
himself before Sri Krishna and asked for forgiveness 
in these terms : 

iTc^ 5RT4 qf4=; 1; i 

sTJnqm rtftflH ?I%5 JPn II 

^ I have willed that they should be slain. This wiH uo 
one can oppose. 

^ Like a weapon in the hands of a warrior. 
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41. Looking- upon you as a companion and not 
knowing this greatness of yours, I called you without 
respect, O Krishna, O Yadava, O Comrade! This 
was either from delusion ' about your nature or from 
long® acquaintance. 

cIc?TO2j cTr^tTTJT^ || 

42. You were also treated without due respect in 
jest, and also when we were at play, when we reposed 
or sat: together, or when we were at meals ; also when 
we were alone, or when we were with friends. T 
request you, Boundless One, to forgive all this. 

II 8^ II 

43. You are ® the Father of this world, and of all 
that moves or stands ,* you are the Teacher ; hence 
you are most worthy of reverence. There is no one 

^ Delusion, i.e., regarding Sri Krishna as a mortal like 
himself. 

“The meaning of the term pranaya (love), as this suits 
the context better, and explains how Arjuiia came to call 
Sri Krishna “ Comrade ” 

This verse explains why Sri Krishna is approached for 
forgiveness. 
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in the three worlds equal to you j where can we find 
a superior, O Being- of matchless power ? 


35r^ fipr; 



44. Therefore I fall ’ down before you, and with 
my body doing “ nothing, I request you, my Lord, 
worthy of all praise, to look favourably upon Me. 
Like a father excusing his son’s misdeeds, like a 
companion overlooking his companion’s errors, you 
should bear with me, who am dear to you. 

Arjuna then requested Sri Krishna to resume his 
former shape. Sri Krishna complied with the request, 
and comforting Arjuna, He observed : 


^ grcq^T II II 


52. This form of Mine, which you have seen, is 
very hard to see. Even the Devas ever desire ® to see 
this form. 

Why is it so difficult to see ? 


’ Here Arjuna makes prapafti (see para 43 of the 
Introduction). 

The falling down indicates that he appeals to Sri 
Krishna for forgiveness. 

® Doing nothing to procure the thing desired. That 
burden he leaves to Sri Krishna. 

^ But have not seen it. 
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^ Sg ?SgR% nt q«fT II 11 

53. I cannot be seen in this form, as you have 
seen Me, either by reciting the Vedas, by discipline, 
by gift, or by ycvjnab-. 

3Tf I 

fig ^ 'Ti?=cTq ii |l 

54. But by love,^ not looking forward to any other 
goal, is it possible for one to know Me, to see Me as I 
am, and to enter into Me. 

f^: ^ II II 

55. One reaches Me, who does my work," who 
regards Me as the highest goal, who loves Me, who is 
without attachment,^ and who is without ill-will * to 
any being. 


^ See para II of the Introduction. 

^ Like those described in Chapter IX, verse 14 and 
Chapter X, verse 9. 

® To action, to its fruit, and to the doership of the action, 
i.e.f who does every action as Ishvara^s servant. 

■* By looking upon every being as an expi’ession of 
Ishvara, vihJiuH.) 



CHAPTER XU 

Thk first part of the Gita pointed out the way tr) 
one in quest of the atma ; the second Part performed 
the same service to one who wished to reach Isfirara, 
Chapter XII correlates the two Part«. 

Inverses I—8 the (|uestion is discussed whether one 
may meditate upon the atmia. In the last verse of 
Chapter YU a comparison was made between such a 
person and one who meditated upon Islivara. Arjuna 
referred to this and asked : 

1 

^ 1 
^ ^ ^ II ^ II 

1. Of those who wish ^ to be ever with you, and 
meditate with love upon you in the ® manner pointed 
out, and of those who meditate upon the atmn in the 
perfected state, wdio are the better yogis ? 

^ That is, who regard you as the highest goal. 

- In the closing verse of Chapter XI. The verb used 
has the prefix pari (all) and means that in the meditation 
all Ishvara’s vibhutzs and his divine qualities should be 
included. 

® The meaning of the term Liksbara (imperishable). 
The verse has the term avyakta also, which means that 
the atma is not revealed by the eye and the other senses. 
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Sri Krishna replied : 

rFqi%^ ^ W Pl'^^iThi I 

5iiqT ^ 3^>iT irar: || ^ || 

2. I regard them as the better yogis^ who seek 
eternal communion with Me, and who, fixing their 
mind upon Me, meditate upon Me with the greatest 
fervour. 




% sTTcgqf^ II « 


o—4. Those who meditate upon the atma, ^ 
controlling all the senses, looking upon ^ all as alike, 


^ Verse 3 has eight terms to indicate in what aspects 
the atma has to be meditated upon. The aspects are that 
it is no longer subject to change, that it is devoid of name 
and form, that it is not perceived by the senses, that it is 
capable of pervading everything, that it is incapable of 
being thought of as of the same nature as matter, and 
that it remains ever the same in spite of the numerous 
bodies which it takes up, one after another. The last 
two terms aclial'Z aud dhriii a, meaning immovable, convey 
the same idea. 

^ That is, with the thought that all the aUnas are alike, 
though their bodies are dissimilar. 
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and finding pleasure in promoting the well-being o£ 
all_, they ’ also come to Me ^ alone. 

^RSSRTiT it nicjf:?3 II ^ II 

o. But those who fix their mind on the atma ® 
meet with greater difficulty. For that stale in which 
the mind thinks only of the atma is reached with 
pain by the embodied. 

% g 1 

qFt?r irt 11 ^ II 

^ ^nrqp5 H-KTI%ftTfI%?I5TT’I, II ^ II 

6—7. But when men renounce all their deeds to- 
Me, and meditate upon Me, as their highest goal, 
regarding such meditation ® as an end in itself, them 

^ Though the goal, which they keep before themselves, 
is the atma and not Ishvara. 

^ Thus they reach their own perfect state of Infinite 
L/ight, and then they will he irresistibly drawn on to see 
Jshvara and enter into Him. 

® The meaning of the term avyaTcta 

* Which thinks of the ahua only, all the senses becoming 
inactive. 

“ For they regard the body as the atma. 

* This i=! intended to include all that is described in 
ver«e 14 of Chapter TX and verse 9 of Chapter X. 
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Tvill I swiftly ’ raise from the ocean of which 

is death. For they have fixed their minds upon Me. 

rrq I 

nc^lci 3Trt JT II |i 

8. Fix your mind upon Me alone, - make up your 
mind that I alone have to be sought. From that 
very rrioment you will surely dwell with Me. 

The second Part of the Gita deals with one who 
loves L-hvara and wishes to commence Yoga, and it 

^ This is the reason for the preference. While the 
•result is the same in both the cases, one path is beset 
with difficulty; but by the other the goal is reached with 
ease and quickly. For Islivara cannot bear separation 
* from one who loves Himself, and He helps him. 

^ And not on the atma. 

® You will be like one that has become free. Or the 
sentence may mean : “ remain without fear,” like the 
student with the teacher, like the son wdth the father; 
for Ishvara has undertaken to help him. 

This discussion shows that in the scheme described in 
the first Part of the Gita the goal is the atma in its true 
nature. 

The way to it is Karma-yoga, and Yoga or meditation. 
Proceeding along this path one first perceives the afma. 
By watching and worshipping, as the Light on the Path 
says, the atm a grows steadily, until it becomes the 
Infinite Light Tn the Second Part the goal is Ishvara ; 
and the way to Him is (i) doing every action as His 
servant, and (ii) seeing Him in everything. This is 
the first step The next step is Foga or meditation. In 
due course Ishvara gives the yogi Buddhi~yoga (i.e., infinite 
consciousness) by which the yogi sees Ishvara and 
becomes one with Him. 'I'hus the two paths converge at 
the point at which the atma attains its true nature. 
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shovvs him the way. He may not have sought and 
found the atma. He may therefore be drawn towards 
worldly objects and find difficulty in maintaining 
meditation. Verses 9—12 state what should be done : 


11 e, 11 


9. Are you unable to keep the mind steadily on 
Me? dlien by means of ahhija.sa^ (practice) desire to 
reach “me. 


3r«ii%scqOT>4tsftT m l 

^rirf&T 11 ^ ii 

10. If you are unable to do even ahhydsa 
(practice), do My work ^ "with love. Even by 


^ What is this practice ? The commentary states 
that it is to bring* back the mind every time that it 
wanders and fix it on the subject of meditation. Such a 
practice was suggested in verse 26 of Chapter VI. May 
it not refer here to the comtemplation of Ishvara in His 
aspect of immanence, as taught in Chapter X ? By this 
contemplation every object will lose its character in his 
eyes, and become an expression of Jsthvarrr. 

“ The practice will steady the mind and make medi¬ 
tation possible, and'this will lead to the goal. 

’Works like the following: building a temple, making 
a flower g’arden. lighting the temple, repeating the names 
of Jahvara. singing praises, etc. 

* Regarding the work itself as the highest goal. Th'e 
result is that the work should be done with the utmost 
love. 

One may not be able to control the mind and engage 
it in contemplation : for the tendencies of nature lead to 
action- Action is therefore indicated, but action to he 
regarded as Ishvara’s work. 
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doing work for My sake you will reack the 
goal.' 






1 

w u w 


II. Are you unable to do even this, having taken 
up meditation on Me ? Then turn to meditation on 
the atma, and with the mind controlled, give up the 
fruit “ of all actions. 


II II 


12. For better^ than ahhydsa (practice) is 
realisation (of the atma ); better than realisation is 
meditation (on the atma); better than such 
meditation is renunciation of the fruit of action. 

From renunciation results peace of mind. 

The remaining verses describe six classes of yogis, 
who love Ishvara, and who are therefore dear to Him, 
The last class doing Bhahti-yoga is, however, the 


^ Through the other steps. 

^ The difficulty in doing lshvard*s work lies in the fact 
that the mind has hitherto been trained to do action which 
will benefit oneself. Karma-yoga will cure the mind of 
this taint. 

"’This verse consoles one w^ho is unhappy at being 
unable to adopt the step nearest to his goal. It advises 
each to go to that step w’hich is easy, and then work his 
way up. The steps are enumerated with reference to 
easiness, each step being easier than the preceding one. 

^ This being attained, the yogi may go up step by step. 
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dearest. These classes are those that are on one or 
another of the steps enamerated in “V'erse 12 : 

RJWr II \\ II 

13. (a) One ’ who does not hate any being, but 
wishes his welfare and sympathises with him in 
grief : 

[b) who is without the sense " of possession, 
who does not feel himself independent of Ishvaraj 
and who is unchangeable by ® good or ill, and is 
patient; ’ 

hcrt i 

^ vRfj: ^ ^ wt; II ^« II 

14. (c) who is pleased, ^ who ever meditates, 
masters his mind and lias firm conviction ; he is dear 

’■ These two verses describe the class engaged in ahliyasa 
(practice). Sab-division (^r) refers to those practising 
oneness wdth humanity ; sub-division (6) to those trying 
to realise oneness with Ishvara ; and the last sub¬ 
division to those who, having received instruction in 
regard to Ishvara, are constantly thinking of it. 

^ In anything, including his own body and the senses ; 
for everything belongs to Ishvara. 

® Unchangeable by any w^orldly good or ill. What 
pleases him is union with Ishvara, and w’hat jrains him is 
separation from Him. 

* Patient under injury received, seeing Jshvara's hand in 
everything, and Ishvara as ^'taster, with full power of 
disposal over everything. 

“ The meditation is on the instruction received ; it 
pleases tlie yogi, and he does not allow the mind to wander. 
His conviction is as to the soundness of the instruction. 
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to Mo, if he loves Me and seeks Me with his mind 
and will. 

^ q; | 

q; ?T ^ II ? ^ l( 

15. He also is dear to Me, who does not trouble ^ 
his kind, and is nob troubled by them, and who has 
been freed from gladness, anger, fear and repulsion. 

37T?fRr q^q: I 

qi uste: q % ftq: il ? ^ ii 

16. He is dear to Me, who loves Me, who^ has no 
desire, who is pure, able, indifferent and undisturbed, 
and who does not attempt to do anything. 

qf^pq: q ^ m: II ^'s It 

' This verse describes the same class as the preceding 
verses, but refers to a higher state reached as the result 
of the abhyusa (practice). The yogi is regarded as perfectly 
innocent by all He feels no gladness at the sight of one, 
anger towards another, fear for a third or repulsion to 
alourth. 

- This verse refers to the class, which has obtained 
realisation of the atma. Having seen the atona, he has 
no desire for anything else. He is therefore pure. He is 
able, because he has controlled the mind and obtained 
realisation. He is indifferent to any gain, however 
great, and is undisturbed by any grief, however severe. 
Compare on these tw o points wdth verse 22 of Chapter VI. 
Having nothing to gain, he makes no efforts. Compare 
with verse 18 of Chapter III. 
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17. He is dear to Me, who with love for Me,, 

dotes ^ upon nothing, scorns nothing, who does not 
long for the coming of anything nou grieve at its 
loss, and wlio abandons both good ^ and evil deeds. 

II II 

18. He is dear to ]\[e, who loves Me, and who 
keeps an ® equal heart to friend and foe, bears shame 
and glory with equal mind, and with an equal peace 
takes heat and cold, pleasure and pitin, and who is 
quit of attachment. 

Ri^T ?n:: II II 

19. Who hears praise and blame in silence,^ 

unmoved by either, who is pleased with® anj'^ thing 

This verse refers to the class, which is renouncing 
the fruit of action. Compare with verse 57 of Chapter 
II. 

‘ Evil deeds are abandoned, as they yield unpleasant 
fruit ; good deeds are given up as freely, as the pleasant 
fruit which they yield bind as do the evil deeds. 

* These two verses describe those who are doing 
dhyanain or meditation. Compare with verses 7. 8 and 9 
of Chapter VI, which enumerate the marks by which 
fitness for Yoga may be te.sted. 

* It is usual for men to praise one who praises, and to 
blame one who blames. This is not the case here. 

He does not therefore praise. Men in the world 
praise one and ask for something They blame him, if 
he does not give. Here the yogi is silent, for he is 
contented with what he receive.s. 



208 


that comes; who is not linked ’ to house or land; 
-and thinks only of the atma. 



iTcq’RT ^ ftm: || !| 

20. But dearest to jSXe are they who practise as 
directed this blissful, never-failing ^ Yoga with fer¬ 
vour ® and with love, which sees no higher goah 

With Chapter XII Sri Krishna’s task is done, and 
"the ways to the atma and to Tshvara have been pointed 
out. The remaining six chapters merely add farther 
details. For a resume of their substance see paras 
16—21 and 39—42 of the Introduction. Here Chap¬ 
ters XIII, XIV, XV, and portions of Chapter XVITI 
will be translated. 


^ Men are attached in a greater degree to their houses 
or lands, and non-attachment to them is specially men¬ 
tioned. Xon-attachraent to other things is covered by the 
expression “ quit of attachment Compare with the 
expression, “ to whom the clod, the stone and gold appear 
alike,” of verse 8 of Chapter VI, 

“ Bhahti-yoga. It is delightful in the practice and never 
fails to yield its fruit. Compare with verse 2 of Chapter 
IX 

^ Compare with verse 2 of this chapter. Fervour is 
mentioned in both the verses. Ishvaras being the high¬ 
est goal is stated here, in the other verse we have seek 
eternal communion with Me,” because He is the highest 
goal. 





CHAPTER XIII 


Abjuna inquired : 

^T#r 3^=^ 1 

ifR %4 II ni 

1. J wish to 'know 2iho\\t jyrahriti'^ 2 ii\\di'purusha, 
hshetra and kshefrajiia, jnanam ‘a,ndi jneyam, 

Sri Krishna replied : 


^ sTTf; ^ cifl^: II ^ II 

2. This body is called kshet7’a; ^ One who knows 
it is said to be Jcsheirajna,^ So say those who know. 


%5if =gTf^r »n vmKT i 

qrt^fTJT II ^ II 


^ These terms are explained further on. 

* Literally, field. For it is the field in which one sows 
the seed of karma and reaps the fruit in pleasure or pain 
^ This is the meaning of the term—One who knows the 
kshetra ; and the knower is the atma. As the knower is 
different from the known, the ahna^ the knower, is other 
than the body, the known. 

14 
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3. The Icshetrajna, who is in every kslietra^ knows 
him to be Myself." The discrimination between 
kshetra and k^-hetrajna is regarded by Me, as of great 
importance. 

I 

JTT II « il 

4. What is that kshett'a ; what is it like ; what 
are its modifications ; what purpose does it serve; 
what is it; who is the kshetrajna; what is his 
greatness? All this hear from Me briefly. 

5Rf^f¥i%srT i 

II ^ II 


5. This subject has been described in different 
ways by the Purana writers ; by the various Vedas, 
and by the aphorisms of Vyasa, w'ith their reasons 
and decisions. 


<|i4i ^ ^ II ^ li 

6 . The great ^ hhUtas, ahamkdra, huddhi and 
avyakta. the ten senses and bhe one ; the five domains 
of sense ; 


'■ Of the same nature as Myself, i.e., Ishvara. Aa a 
distinction is made between Ishvara and the af'nzas in other 
places in the Gita, what is stated must be the meaning. 

^ See para 16 of the Introduction for a clear exposition 
of the meaning of these two verses. The result may be 
briefly stated here : 

The body is made up ox seven grades of matter, which 
are modifications of avyakta or prakriti (matter in the 
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ifci; I 

?TOT%?f ^ra^i?;g3iid’i, II \9 II 

7. Desire and hate, pleasure and pain—a 
collection ; it is the vehicle of the atiaa. This 
Jcshetra has been briefly described together with its 
modifications. 

In the five verses which follow, certain qualities 
and practices are enumerated as helps in knowing 
the atrna. They are therefore called : 

II <: II 

8. Absence of pride, absence ot‘ ostentation, ’ for¬ 
bearance from injuring® others, forgiveness,® rectitude,* 

finest condition). It is an organism, five parts of which 
are the organs of action, and it supports the five senses 
and the mind. The senses respond to the five classes of 
sense-objects, and modifications are thereby produced in 
the body, the effect of which is desire and hate, pleasure 
and pain. The body is a collection of the seven grades 
of matter, and finally, it is the vehicle of the atma. 

1 Ostentation is the doing of the right thing in order 
to get a good name. It comes under working for fruit 

Injury may be by thought, speech or action. There 
must be abstention from every one of these. 

3 Equanimity of the mind even under injury received 

* Acting and speaking in accordance with thought and 
feeling. 
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service of the teacher, ^ purity, constancy ® and 
control of the mind ; 

II ^ II 

9. Contempt of sense-objects, the absence of the 
feeling I ” in the body, contemplation of the ills in 
the form of birth, death, old age, disease and grief, 
as being inevitable to one in tlie flesh. 

pTr4 ^ in ° II 


10. Detachment, lightly"* holding to children, wife 
and home, tranquillity of the mind ever maintained 
whatever may come, good or evil; 






rf^ II n II 


11. Love for Me, constant and directed to Me 
alone, preference for retired places, and dislike of 
foolish crowds. 


’ Especially service of one who imparts instruction as 
to the atma. 

" Or firmness in what is taught as to the atma, and as 
to the way to reach it. Faith in the teaching must 
remain unshaken by any specious arguments. 

’ From musing on outside objects. 

* Complete detachment from these is not possible. 
What is prohibited is abhiskvanga —attachment to that 
degree that leads to action. 
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'^cfswr^rPtf^ qifKtifrFT JT'^ms?=ir?TT II ? ^ 

12, Unremitting contemplation of the atma, and 
avoidance ^ of every other bhong*ht: All this is said 
to be jnnuam; what is otherwise is ajuf’fnairi, i.p.^ is 
opposed to perception of the atma. 

In the next seven verses the nature of the atraa in 
contrast with the body is described. 

tr4 qfTfEi^^=^Trft =!T?fric^s^q^% i 

3T^fTcqt 3§T JT II ^ ^ II 

13. I will now tell you what,/ne//a7/2. ■ is, knowing 
which one enjoys immortality. It is without ® begin¬ 
ning ; a part of Myself ; ** infinite® (in consciousness); 
it is not said to be either sat ® or asat. 

^ Literally, contemplation leading to knowledge of 
truth. As contemplation of the atma has been already 
mentioned, the meaning is as stated in the translation. 

^ Literally, what is to be known ; here it is the atma. 

® See para 17 (< 2 ) of the Introduction The atma is 
one, while the body is a collection. 

^ Compare with the analogy of the blazing fire and its 
sparks. Ishvara is the blazing fire and each atma is a spark. 

^ In time it blazes into a big fire. See para 19 of the 
Introduction. 

® Being of the nature of the blazing fire, it is other 
than matter, whether sat (manifested} or asat (unmani¬ 
fested). Matter grows from asat to sat, and the atma 
from a dim light to Infinite Light ; bat the mode of 
growth is difierent. In one case it is by the collection of 
particles into units, and of these units again into larger 
units, and so on. In the other case, the growth is by the 
removal of limitations. 
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fT^cr; ^[^rr#% IM « II 

14. The atma has hands ’ and feet everywhere; 
everywhere eves, head and face; everywhere ears. 
Tt remains embracing everything in the world.’ 

srera =^11 II 

15. It gets knowledge through the action of all 
the senses, bat is devoid® of any of them. It 
sustains all * (bodies), but is not attached to any body ; 
it experiences the effects of the gunas, but is without 
the gunas- 

ijjTrsiTrr^ =g 1 

^4 ^ II II 

^ The body is an organism, one parfc being hands, 
another feet, and so on. Not so the atma. It is indivis¬ 
ible. It is therefore said to be everywhere, f.e., tlirongb- 
out the whole of the atma has it hands and feet. 

- This is the rendering of the term loka. May it not 
mean the atma itself ? The body is a miniature world 
with parts; so is also the atma, but without parts. 

® It does not, like the body, support the senses or the 
mind. 

* One after another. It is not drawn in its own nature 
towards any particular kind of body. What determines 
its connection with a particular body is its hnrma. 
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16. It is within ^ beings, but also without; 
moving," but also motionless ; it is not discerned, as it 
is subtle ; it is near,^ and yet distant. 


^ ?r%i ?TfiTS3 ^11 ^ ^ II 


J7. The atmasj* which are in all beings, appear 
to be divided, but are really undivided. They 
should be tnown as sustaining * the bodies, as 
feeding them, and as reproducing them. 


inq Irq frqrRT II l<: il 


■* Till karma lasts. It is without bodies, when it be¬ 
comes pure. 

® Towards sense-objects and acting like worldly men. 
In its own nature this is absent.- Compare with Chapter 
V, verse 14. 

* JiTear to those who make efforts to see it, and distant 
to others. 

* Hitherto each atmo was contrasted with the body. In 
the first half of this verse all the atoias are considered, 
and inquiry is made whether they fall into classes, as the 
bodies do. They appear to he divided into classes ; but 
in reality they form but one class. 

The ntma was discriminated from the body from a 
a consideration of their nature The discrimination 
is continued with reference to the functions of the 
atma. In the second verse it was stated that the aima 
knows the body, and that therefore it differs from it. 
Here three other functions are referred to, and in each 
respect the atma is other than the body. 
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18. The atma is the light ^ ol lights ; it is there¬ 
fore other than matter; it should be known as 
intelligence, and has to be reached through the 
qualities enumerated jvJnavi. It is seated in the 
heart of all. 

?iqT fR 1 

jtItK ’3;rifefR II II 

19. Thus have kshetra^ JnrTnam and jneyam (atma) 

been described briefly. knowing them and loving 

Me, one becomes fit to reach My likeness.® 

In the next seven verses the following questions 
are answered : (1) Why two things so entirely unlike 
as the atma and body have become united, (2) how 
each of them acts, (3) why is the connection contin¬ 
ued, and (4) what is the relation of the atma to the 
body ? 


?pTT§5r ^ II ^ o II 

^This verse distinguishes the atma, not merely from 
the body, but from matter of every kind. For it is the 
light of lights. Those which light the world, the 
sun, moon, etc., require the atma to light them. Its 
nature is therefore entirely different from the nature of 
matter, and this is stated in the second quarter of the 
verse. The peculiar property of the atma, which 
separates it from matter, is Jnanam (intellio’ence). 

® Being free from samsara (circle of birthvS and deaths). 
This is what is reached. 
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20. Know that the body and the athia^ both have 
had! no beg'inning-. Know also that chang*es take 
place and gunas manifest themselves in the body. 

l:g; I 

5^: \\\l II 

21. The body ^ is said to be concerned, when the 
body oi’ the senses act; the atina is said to be 
concerned, when pleasure and pain are experienced. 

^iKot ll || 

22. For the atma, ^ seated in the bod 3 % experi¬ 
ences the gunas manifested in the body and their 
effects. Attachment * to the gunas and their effects 
causes its birth ag'ain in good or evil wombs. 


^ In this and the next four verses the word puru^ha 
means the atina. and the word prahriH means the body 
being made up of the modifications of prakriti or matter. 
The first half of this verse answers the first question. It 
states that both the body and the atma have had no 
beginning in regard to their union. That is, thej’ have 
always been united. 

■’ The bod}’^ led by the atma acts with its senses, and 
the experiencing of pleasure and pain follows. The body 
is the seat of action, which is its concern; while the 
atma experiences pleasure and pain. It is therefore 
concerned with that experience. This verse and the 
second half of verse 20 answer the second question. 

^ This half of the verse explains the previous verse. 

* This half answers the third question. 
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'qr: It W It 

23. 'I'lie atma '' seated in this body watches its 
action and gives its assent : the atma sustains it; and 
the atma enjoys. It is therefore the great ruler of 
the body, the senses and the mind. It is also said to 
be Paramdtma. 

JT ^ 3^ qf# ^ 3^: I 

^ ^sfirsTR^ II ^8 II 

24. Who so knows ^ this atma, the body and the 
gunas, whatever ® body he bears, shall never again 
be born. 

^ |l || 

25. Some see in Yoga the atma seated in the body, 
having first tamed the mind. Others do this through 
Jndna-yoga, * and still others by Karma-yoga. 

^ This verse answers the last question. The relation 
of the atma to the body is threefold. It directs the body, 
causing it to act, it supports it, and it owns it, using it 
as an instrument for its own enjoyment. This then is 
the definition of the body: the body is what is ruled, 
supported and owned hy another for his own purpose. 
The atma is that which rules, supports and owns. 

^ Knows them as here described. 

^ However low he may be, he will so work his way up 
that he will not come to rebirth. 

* These are the steps by which one rises to Yoga. The 
first step is Karma-yoga, the next Jnnna-yoga, and the 
highest Yoga (realisation). 
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TtsPr =qTl%crri=c^^ ^ ^Efeqnqoir. || || 

26. But others do not know all this. They must 
learn from others (who know) and proceed. On 
seeing the atma, they will transcend death. Those 
who are content merely with the receipt of instruction, 
they too will ^ transcend death. 

^t5l%5lf€qTrTRrf|fe II ^<3 II 

27. Whatever living being is born, whether as a 
moving thing or as a thing unmoved, know that it is 
by the bond of matter and spirit (atma) that it comes 
into existence. 

In the remaining verses it is taught how one should 
discriminate between the body and the atma : 

53% 5)j%5 1 

q: ^ || || 

28. He sees indeed, who sees the lordly ^ atmas 
seated in all the bodies to be alike, and to be imper¬ 
ishable, while the bodies perish. 

5=ni g%i ?rR^4ci%'5TqL i 

3 f|35F?nr33ISS?^ 3^1 TO nf%, II )l 

"* This is mere praise. By knowledge they are purified 
bnt they must £>0 along the same road as the others. 

-Which are lords in regard to the body, the senses and 
the mind 
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29. For, vseeing the lordly atmas seated in all the 
bodies to be alike, one does no wrong ^ to himself 
with his mind. By this perception he reaches the 
highest goal." 

^ q^foT ^WTOTTft I 
JT: CRitra ^ II M 

30. He sees indeed, who sees that all actions are 
done by the body alone, each oF its gunas working in 
its own way, and that the atma is not the doer. 

era ^^cTTt II ^ ? II 

81. He becomes Brahma, when he sees that of the 
two things bound together, the differences in beings 
are due to one only, i.e., the body, and that from that 
same thing proceeds increase ^ of family, 

II II 

^ By regarding them, to be unlike, one so acts that he 
remains in saymnra. This is injuring himself. 

^ Beaching his true nature, freedom from rebirth, and 
becoming Brahma. 

^ Matter not only assumes different forms, and becomes 
•different bodies, but also leads to increases known as 
•children. The atma sits in the body for enjoyment only, 
and has nothing to do with changes of both kinds going 
on in the body. 
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32. Having no beginning, this lord of the body is 
unchangeable.^ Being devoid of gunas,* though in 
the body, it is not the doer, and it is not staitied.® 

^ ?raTSSrRT II ^^11 

33. As (Ikasa* pervading all, is unstained from its 
fineness, so does the subtle atma, sit in every body 
unstained. 

^ cT^n ¥IKcr II 12 II 

34. As one sun lights all this world, so does the 
owner of the hshetra see the whole of the ksJietraJ’ 

’ Two changes w’ere mentioned : perishability in verse 
28, and change of form in verse 31. The absence of both 
is covered by the term. 

^ This shows that the doer of a worldly action is one or 
another of the gu7iCLS. The atmu, being devoid of them, is 
not really the doer. This point was dealt with in verse 30. 

^ Is not affected by the nature or qualities of the body, 
though long connected 'with it 

^ The grade of matter, the fifth from the grossest and 
known as air. 

^ in this discrimination of the atitia from the body, the 
following aspects should receive attention : (i) that all 
atmas are alike, and that the differences that we see are 
in the bodies ; (ii) that the atmd is one and does not 
change in any way; (iii) that it is not the doer of worldly 
actions ; (iv'j that it is not affected by the nature or 
qualities of the body ; and (v) that it lights the body, 
and that it is therefoT'ey^^a?^a97^. 
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^ R^qf^cf % q^Ti: II 3^ il 

35. They reach the highest, who see with the eye 
of wisdom the difference between the kshetra and 
Jcshetrajna, and the means ■* of freeing oneself from 
matter in the shape of a body. 


^ The means are the qualities and practices enumerated 
in verses 8 to 12. 



CHAPTER XIV 


In this chapter the mode in which attachaient to 
gvnas binds, and how^ the gunas should be transcended 
are explained: 


qt f Riqi fiqgrmq:, I 

gqq: qri ?m: II I II 

1. I will impart to you further wisdom, wisdom 
of all wisdoms, possessing which all saints left this 
world and reached the highest goal. 

^ fHgqi^Rq JW i 

ggsfq %RTq^ =q || ^ II 

2. Resting on this wisdom, they have reached 
My ’ likeness; they do not become the objects" of 
either creation or dissolution. 

Reference was made in the preceding chapter to 
the bond of matter and spirit. The next two 

’ Being immortal and becoming Brahma. 

^ That is, they are neither born nor die. This is 
Ishvora's likeness. 
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verses say that the bond is made by Ishvara 
Himself: 

im rp? 5[s?TR?fH, I 

»TK?I II \ II 

8. I place the seed ’ hi this My universe of matter, 
which is the womb. From this comes the birth of all 
beings. 

#q: qr: i 

fTWT m ^^3;: fqciT il « ii 

4. Whatever " beings are born of whichsoever 
wombs, this universe Js their womb, and I am the 
Father, who places the seed in it. 

^ ^ ?pn: i 

^ || 4, || 

5, Satva, rajan, and tamas are the gimas, 
manifested in the body. They bind the changeless 
afma, seated ’ in the body. 

"* The totality of the atmas. 

^ The preceding verse states the bond made at the 
beginning of creation. This verse deals with the bond 
created every day at the birth of everything. 

^ The three gunas are ever found in matter, and therefore 
also when matter takes the shape of the body. They 
remain unmanifested in the primordial condition ; 
hut appear in its modifications, like fragrance hidden in 
the tree, but appearing when parts of it are changed into 
flowers and fruits. 

^ Meaning unworthy to he bound, having regard to its 
own nature. 

The atma is bound from the fact of its being in the 
body. 
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^?rrfe fT^RTfJrq =5[Rsr n u 

0. Oi: these^ .^atva, being pure;,’ leads to correct 
perception and pleasure.' It binds by creating ® 
attach^nent to pleasure and to knowledge. 

^RWr^T II vs II 

/. Jici/a^ leads to conjugal ’ lov’^e, yearniug towards 
objects, and attachment to relations. It binds the 
owiiei* of the body by attachment to action. 

II ^ II 

8. 3at as ’ to tama'-f know it to be caused by 
delusion, it deludes all beings in the flesh, and 
binds by inducing inattention, sloth and drowsiness. 

" Literally, being without impurity. The impurity is 
being inimical to the perception of a thing as it is. This 
is the nature of tanurs, satva is not so. 

^ Literally, without disease as its effect. The result is 
that saH-(J promotes health and gives pleasure. 

’ The attachment leads to efforts to procure the thing 
desired, the efforts being made, there is rebirth inv^ested 
with a body suitable to the enjoyment of the fruit. Thus 
is the af'tna bound. 

^ Literally, of the nature of I'tiga ; rajas is the cause and 
rOga its effect, and they are identified to show that the 
effect invariably follows. The meaning of the term rdgor 
is narrow’ed here, having regard to the terms used trishna 
(yearning), and sangam (attachment). 

^ The word tu (but) is added in the verse to show that 
tainas is a thing to be avoided by any means. 

15 
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fTJwn^T g ^fr: Jt»Tr^ ?iir3Tcg?[ f| |l 

9, JSatva causes attachment to pleasure ’; rajas 
attachment to action"; but tamas, blotting out correct 
perception, attaches mortals to inattention/"* 

*1^ ^htct i 

II ?» II 

10. Overcoming ^ rajas and tamas, satva often rules; 
similarly, rajas subdues satva and rajas; aiid ta.uias 
overpowers satva and rajas. 

niq q??r il n II 

11. When® at all* the gateways (of perception) 
true perception results, it should be known that 
then satva rules in the bodj^ 

^ This is its chief function. Attachment to knowledge 
stated in verse 6 is as a means to pleasure. This vei’se 
states the principal effect of each guna. 

^ Because all the effects stated in verse 7 end in action. 

* Tamas leads to incorrect perception, and induces one to 
do something other than what should be done. 

See note 3 on p. 266. All the three gunas being ever 
found in the body, how can they produce effects which are 
opposed to one another ? e.g , satca produces correct 
perception, and tavias just the opposite ; sntva leads to 
pleasure, and rajas io pain. This verse states that one or 
another gu7ia rules, the others being overcome for the 
time. 

® This verse states that by noting the effects produced 
one can say which guna rules for the time being. 
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5iFF% II H II 


12. When rajus rules, these effects take place : 
unwillingness to part with one’s own, restlessness’, 
commencement of action, activity of the senses, and 
•desire for sense-objects. 


?fiR%ciTf7T II II 


13. When tanias rules, the effects are inability to 
perceive, disinclination to act, inattention, and 
delusion. 


n# g sRjq siif^ i 
?!^lTRf^5j II \ 'i 


14. When one gives up his body, while .'iatra 
rules, he reaches the places where the pure souls, who 
know the highest “ truth, are gathered together. 

R^q iTrqT q^pTI 3fTq^ 1 
^iqi JJpqtRPI ■Riq^ II II 

15. Dying while rajas rules, one is born among 
those attached to action. Similarly, one dying while 
tamas rules is born among ignorant persons. 


■* This refers to activity with no object to be achieved 
in view ; the next expression refers to actions undertaken 
to secure some fruit. 

^ The knowledge as to the nature of the atma. 
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R cw?t: ii ? ^ il 

16. The fruit ^ of a good deed, prompted by 
satva, is said to be pure "; the fruit of rajas is pain ^ ; 
the fruit of tamas is ignorance. 

gr^Tr^raFTrr ^ 1 

IFITc[jq# cTR# ^ II II 

17. From '* satva cornea realisation ; from rajas 
desire to have; from taiaa^ inattetition, delusion, and 
absence of knowledge. 

grit rps^cl Ri§P-d 1 

5RFR20Tlf^F4T 3Ttr cITR^: II II 

18. Those ’ who remain in satva ever rise ^ higher. 
Those influenced by rajas take a middle place; 

^ This verse de.scribes the career of those dying while 
one cr caiother gimu rules. One dying under the 
influence of satva and coming to rebirth among those 
knowing the highest truth {vide verse 14), does action 
without desire fur fruit and as the worship of Ishvara. 
This is referred to in the verse as a “ good deed 

-'Uniiiixed with pain. The verse contains the term 
siltvic (produced by satva')^ because the fruit comes from 
a £jood deed done under the inllaence of satva. 

“Being born amid those tied to action, one acts to 
secure fruit, and is reborn to experience the same. This 
circle goes on, and the effect produced is toil and pain. 

* This verse describes the fruit reached on rebirth. 

® This verse sums up the result. 

* And are eventually released from S'tmsdra (cycle of 
births and deaths). 
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those who remain doing the work of tanias^ the worst 
^unaj sink to lower and lower depths. 


^cTK : 


K II 


19. Wheri ^ the seer does not perceive any actor 
other than the gniia.'ij and knows that what is beyond 
the gibna>i (tlie atraa) is not. the actor,' he reaches 
My aspect. 






II 


20. When the owner of the body passes beyond 
these three of the body, he is quit of birth, 

death, old age and .■^orro\v, and enjoys immortality. 
Arjuna inquires : 

1 

Ftra !t4t I 

f^T=qp:: %FifFgarRraq#T il ^ II 


21. By what signs is one marked, who has 
gone beyond the-^e three giuia^^-J How does he 


^ Verses 5—18 described how the ijiittas hind. The 
remaining verses explain how they maj" be transcended. 

^ Compare with verse 14-, of chapter V. In its true 
nature the abma is not the actor. It is its attachment to 
the giinas that prompts it to act. 

This is Ishvarn's a^^peot, to be quit of these and 
lead an immortal life. 
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act ? How does he go beyond them ? Sri Krishna 
replies : 

I 

Jifftr ^ 'TWJSf I 

^pciffirPi JT f^irn^ II II 

22. He is said to have gone beyond the gunas, 
who, seeing the effect which the gmias produce— 
perception, action or delusion—does not hate the (un¬ 
pleasant ’) fruits that come, and does not long for the- 
(pleasant-) fruits which depart. 

gcfir \\ \\ \\ 

23. Who sits ^ like a stranger,* unmoved ’ by the 
gu)ias ; who stands off with the thought, The gunas 
are ® at their work,” and does not move. 


^ These words have been added to bring out the- 
meaning. The yoqi loves only the ntina. 

" Ibid, 

* This verse explains why one in the flesh remains 
unruffled in the presence of things which bring joy and 
grief to others. 

* To the yogi the atma alone brings joy, and he is 
therefore indifferent to everything else. 

® Unmoved by the effects which the gunafi produce, and' 
not forced to action to avoid the unpleasant fruits or to 
retain the pleasant ones. 

® Compare with verse 2S of Chapter III, in which a 
similar expression is used, and the two verses have the- 
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II \a 11 


‘24. Who takes ■joy and grief with equal peace ; 
whose mind is fixed, on the atnia ; to whose eyes the 
clod, the stone and gold are one ; who regards 
lovely and unlovely things with the same gentleness ; 
and who remains firm in praise ' and dispraise ; 


PptTRT^S^TT; I 

^cfrrrHTftsTFTT ganffRi: g- II “A |i 

2d. Who receiv’es honour and di!?hononr with 
equal indifference ; who regards friends and foes 
alike ; and who is detached fiom all undertakings.'* 


same meaning. The yoyi think.«j, ‘‘ They are at their work ; 
what have I to do with them ? ’’ This is sitting like a 
stranger 

The.se two verses explain what was meant by “ g'oing 
beyond the gimas The next two verses enumerate the 
marks by which this may be known, 

'' This is the reason for the yogi's indift'erence to 
“ opposites,*’ enumerated in the two verses. 

^ These relate to a description of the merits and demer¬ 
its of the body. One whose mind is fixed on the atmci 
regards them as the praise and dispraise of something 
■unconnected with himself. 

Undertakings that may follow from being invested 
with a body. One who has surmounted the gynas is 
marked internally by the absence of hate or longing and 
the like ; and e.s: tern ally, by the abandonment of under¬ 
takings. 
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^ 5Fvq% il |l 

26. By adoring Me^ with, unswerving ^ Bhakti-tjoya, 
one surmoQiits ^ these gunas and become^ fit to be 
Brahma, 

1 That which helps him to transcend the yii-iuts is his 
perception of the atyna^ and the delight which it brings. 
But this will not suffice of itself to bring about the result. 
The principal causes are stated in verse 20. They are 
Bhakti-yoga and Ishvara. The foimer is said to be hfiilhya 
npCtya, i.e.^ a means which has to be brought about. The 
latter is sidclha topCiya, a means which already exists. 
Worshipped with the Bhakti-yoya, Ishvara gives the fruit 
sought. 

“ 2^ot moving from Ishvara to worship any other being 
regarded as a Deity. 

® Here two fruits are stated : to overcome the yuuas and 
to become Brahma, In verse 59 of Chapter II ic was 
.stated that the yearning *for sense-objects ould depart 
when the atma was seen. But. having been nourished by 
actions of the immeasurable past, it cannot be destro\ed 
easilv. It requires not only continued meditation on the 
atyna, but also the lielp of Ishvara, 

In verse 14 of Chapter VII prapatti of Jdivara was 
suggested as the means of overcoming the atti’aotiveness 
of sense-objects. Here Bkakti'ijoya is mentioned. There 
are then two alternatives. Bhakti-ynqn to one who is able 
to do it, and prapatti to others. 

^ The second fruit is to become Brahma. In \er^e 20 
we started with immoi’tality as the goal to be reached. 
The two things point to the same result. The atrna is 
quit of birth, death and old age. This is immortality. 
It also becomes Brahma (Infinite Light). Neither the 
one aspect nor the other, once reached, ever di.sappears. 
It is therefore said to be avyaya (imperisliable). All 
these aspects are referred to in the closing verse. 
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^ffOTi ft ^ 1 

5TP^?5!r =g g^Jtilftd=h?!r =g li ^'3 II 

2/. For I am the principal ' cause of one’s V)ecom- 
ing’ Brahma, immortal and imperishable ; of the 
attainment of never-ending^ power; and of the bliss 
reached with single-mindeddevotion. 


’ The meaning of the word priitl^hto. 

■ The expression used in the verse is never-ending 
dharmff^ and this refers to B7iaktC~yoga; but as some fiuits 
are mentioned at the beginning and end of the verse, this 
expression, also should refer to fruit, the cause being put 
for the effect. And this fruit is power ; Chapter YTII 
refei s to three fruits reached by Bhahti-yoya. and two of 
them being mentioned here, the third must be intended. 

® Literally, reached by the ehOnti, i.e , one who 
regards Islivara as everything that he requires. Compare 
with verse 19 of Chapter VII. 

The devotion of such a person is towards Ishvara only, 
his goal and the means thereto being one only. 



(mAFTER XV 


In this chapter IshuctnCii aspects of immaTience and 
transcendence are ag*aiu dealt with As a preliminairy 
the atnias whicli are bound, and the a/wa-s which 
have become free, are first described: 

I 

^ WH ^ H II \ W 

1. The Vedas describe an asvatha^ tree, which 
has its root above ^ and its boughs beneath, which 
is imperishable,* and the leaves of which are the 

^ Samsdrti (cycle of births and deaths) is compared to 
the asvatha tree, the samsclnt of an individual, not of the 
totality of bound atmas ; for it is to be cut by the axe of 
non-attachment (see verse 3), and the non-attachment of 
one cannot end the samsdra of all. 

- To convey the idea that this is a peculiar tree 
unlike other trees. Its root is above, because the cycle of 
lives is started by hhvara at the beginning of each 
world-age. 

^ Bach bough is a life in this world ; the boughs are 
therefore below. 

^ Imperishable ; for, until it is cut down by non-attach¬ 
ment, it goes on from life to life. 



CX/5^ 

23.> 


Yediu ’ hymns. Who knows" this a-si-a^/ia knows the 
Vedas. 

JRJtnWT JJdrm^T f^EtqSI^T: 1 

>pyF*73€?=?Icn^ sRtqTgf^lPf II 

'2. Its boughs shoot to heaven'* and sink to 
earth ; they are nourished ‘ by the gimas, and sense- 
objects ' ai-e their tender leaves. Its hanging 
rootlets reaching the ground are actions wrouglit in 
the world of men ; they bind them again by ever- 
tightening' bonds. 

II \ II 

^ The Vedic hymns here are those which praise svarga 
(heaveII-world), and point out the way to it. As the 
leaves nourish the tree, so do these hymns continue the 
samsara 

- Knows it as here described. 

•* Some boughs, Le., lives, are full of good deeds and 
point heavenward. Others are mere animal lives 
and are therefore said to sink to earth. 

* The whole samsara obtains its nourishment from Vedic 
hymns: but each life is sustained by the guuas. Attach¬ 
ment to the fjanas, i.e., to their effects, is the cause of 
births. Compare with verse 22 of Chapter XITI. 

“ Attachment to gwaas breeds re-birth in good or evil 
wombs.” 

As tender leaves springing on the boughs make them 
pleasing* objects, so do sense-objects, in quest of which the 
lives are spent, make them appear pleasant lives. 

As the 7’oots help to hold the tree in its place, so do 
actions bird men and keep them to thi.s world. 
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3. The nature of the tree is not so ^ perceived 
here - ; nor whence ^ it springs, and how it must end ; 
nor on what it rests. AVith the strong axe of non¬ 
attachment cut down this asvatha^ so deeply rooted. 

^cT: ^qftqrfrrasq q^-nciT q fqqqf5=cT 1 

gqq qq% qq: qif=q: li 

4. 'Chen that goal * should be sought, reaching 
which men do not. return (to life on earth). Let 
appeal for help be made to that first ^ Person, from 
whom ^ this ancient stream of attachments has flowed. 

f^q^q^qr ^tsqrcqft^qr ^RfqqqqT-.. i 
55=ift'gqq; qqqsqq n 

5. Let them free ‘ themselves from the delusion 
of egoism, overcome the sin of attachments, and ever 
dwell oil the atma. Sense-objects will then depart. 

As described in the two verses. 

- Among those in the cycle of births. 

That its end is to be brought about by non-attachment; 
that it commences afresh from attachment to gnnas^ and 
that it re.sts on the thought that the body is the atma. 

^ The atma in its true nature. 

" The meaning is that He who caused the attachment 
-can alone break it. First, being the cause of the LTniverse. 

Compare with veise 14 of Chapter II 

The first sentence in the translation describes Karma- 
yoga ; the second sentence, the peace attained by it ; and 
the third sentence, the final result, first realisation, and 
eventually becoming Brahma (Infinite Light). 
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and the opposites,” known as joy and grief, will 
leave-them. They will see the atma vividly, and then 
reach that unchanging ^ goal. 

^ fTl'RTitcr ^ H ^ I 

qSRI q cRR TO qq || ^ |1 

1). Th,ir (the atma)^ the sun does not light,' nor 
the moon, nor the fire. That Infinite Light, reacliing 
which men do not return anymore, is Mine.’* 

These six verses dealt with perfected af/itia’i ; the 
next five verses describe those that remain bound : 

qqqfsTT | 

qq;q!gTfftNqTfaT qiTO |l '3 il 

7. \\’'hen the undoing atr/ia, remaining My pro¬ 

perty * indeed, cakes on form in this world of living 
beings, it draws to itself the five senses and the mind, 
from the store-house of prafc7'itij^ 

^ The acifia not being subject to change in its nature, 
the only change that can take place is in its consciousness, 
and this change will no longer happen. 

■ Becaube it is itself Light. It is dim at first, but 
becomes Infinite Light when it is watched and wor¬ 
shipped. 

The cit/ria continues to be the property of Ishvarity 
even after it attains perfection. 

All the are Ishv<ira^s, whether they are bound 

or have become free. Compare with verse 5 of Chapter 
VII. 

’ The senses and the mind, being modifications oiprakriti 
(matter), may oe said to be a store-house from which 
each atraa takes what it needs. The word prakriti is also 
understood to mean the body, in which the senses and the 
mind abide. 
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ii <' ii 

8. When the atma^ the ruler of the senses and 
the mind, enters the body or goes out of it, it goes 
gathering them up, as the wind gathers scents from 
flower-beds, 

srf^ra ^aigq%a^ II ^ II 

9. lilar, eye, touch, taste and smell, using these 
and the mind also, the atma enjoys sense-objects. 

3?5RTfp=a aif^r 3 ^ ar 3crT#aa3 .1 

^3T ?Ta=a§a: il ?» n 

10. Unenlightened ones do not see the atma 
linked ^ to the gunas when it goes out, or comes in, 
or takes sense-enjoyment. But those see clearly who 
have the eye of knowledge. 

qaa^sarrn«=aai'^a?Ft i 

acFat5cqf:ai?aiai qaa?=5q%?RT: 11 n II 

11. Those who strive with the eye of Yoga ^ee 
the atma seated in the body; but undisciplined 

^ In these three verses are described the confinement of 
the bound atma in the body as in a prison-house, the pain 
atten^ng its entry ; its going out from it, and its 
enjoyment of sense-objects, while it remains in it ; such 
enjoyment is mixed with pain as honey is mixed with 
poison. The next verse shows the cause of all these, the 
forgetfulness that the atma is Jshvara^s. 

^ Linked to the body in which the gtmas are manifested. 



cx../r 

289 


minds, strive as they may, do not discern, not having 
a mind capable of perception. 

In the next four verses the aspect of immanence is 
referred to, indicating that even matter, like the 
is Tshvara^s property. 


^ rnn^ II II 


12. The light in the sun, which lights all the 
world, the light in the moon, and the light in the 
fire, know all that as Mine. 


SpiTifii =?Mt: ^ || ?^ || 

13. I penetrate the earth, and support all beings 
with My power. Becoming the moon, I nourish all 
plants with amrita. 

^ JTTf&Ht I 

STM7'nw*IIHfR: q^s^iKT-ii 11? 8 II 

14. Becoming vital warmth, 1 enter the bodies of 
living beings, and with the outward and the inward 
breath digest their food of four kinds. 

qfi: l 

II ?a^ II 

15. I am seated in the heart ’ of every one. 
From Me flow remembrance, knowledge, as well as 


’ As his atma, i,e,, directing his movements. 



240 


inability to see. By all the \'edas I alone ^ am 
indicated; i alone bestow" the fruits laught by the 
Vedas; I alone knowHhe Vedas. 

In the remaining five verses the aspect of 
transcendence, the principal subject of this chapter, 
it dealt with : 

?WfoT :3=5it% il ^ ^ n 

16. There are in the world these two classes of 
persons, hhara and akahara. Kshara ‘ are all beings 
that live; akshara ® are those that are no longer 
linked to matter, and have regained their true nature* 

^ As Ishvura is in everj' person, the word, which 
denotes that person, denotes Islivam chiefly. Thus the 
word, “ Indra,” indicates not merely the lord of the 
Devas, but IsJwara also, w'hich is its principal meaning. 
Hence, every term used in the Vedas, like Indra^ Varunn.^ 
Soma^ etc., refers to Ishvara. 

* Hence, the fruits, believed to come from the hands of 
other Beings, are really bestowed by Ishvara Himself. 

^ The commentary adds: “ One, who interprets the 
Vedas in a way inconsistent with the Gita does not know 
the Vedas ” Why did Sri Ki’ishna make this remark ? 
Did he anticipate that the Gita would be wuenched from 
its plain meaning to conform to traditional teaching ? 

* And are linked to matter. Though imperishable in 
their true nature, they are perishable through their bodies. 
Hence, they are called kshara. 

In the case of those W’ho have become perfect, even 
perishability of this kind has gone. They are referred to 
in the first six verses of this. chapter, and the kshara in 
the next five verses. 
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II II 


17. But other than these is the Highest Person. 
He is called the Highest Ruler, who, pervading tha 
three ^ worlds, sustains - and controls them. Himself 
remaining unchanged. 


^ i?f^: g^iw: n i<: \\ 


18. Because I dwell beyond kshara, and am 
Superior to akshara too, I am known as Pumshottama 
in the Veda and in the Smritis.^ 


Jpt 3lRTi% I 

I jrf wsT II II 


19. One, who with an unclouded mind knows Me 
thus as Pnribshottama^ knows all,"" and worships Me 
in every way.® 


The three worlds are (i) matter; (ii) the atmas linked 
to matter; and (iii) the atmas that have become free. 

- That which pervades, sustains and controls other 
things must be different from those that are pervaded, 
sustained and controlled. See para 8 (c) of the 

Introduction in the matter of Ishvara's being unchanged. 

® The meaning of word loka. 

* All that should . be known as the means of reaching 
Ishvara. 

In every mode of worship l^ught in the preceding 
chapters- 
16 
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jPTTSriHr | 

^cf!rifi??isr ^rrc^ n n 

20. Thus has been declared by Me this secret 
teaching. He who understands this has wisdom, and 
his task is done. 



CM rf 


CHAPTER XVIII 

The lasfc three chapters amplified the instruction 
previously given under the head “ truth Chapter 

XIII contrasted the atma with the hodjj and pointed 
out the relationship of one to the other. Chapter 

XIV stated what the guncLs of the body are, how they 
bind one, and how they may be transcended. Chapter 

XV explained the relation of Ishvara to the world of 
matter and of spirit {atmas), and described how He 
transcends them. The remaining three chapters deal 
with action,^’ and teach in effect that it should be 
•done without attachment of any kind. Of these. Chapter 

XVI divides men into two classes : those who will work 
with Ishvara and those who will not. The qualities 
•of the first class are enumerated in the first three 
verses of the chapter. See para 40 of the Introduc¬ 
tion, in which they are classified and explained. The 
qualities of the other class are described at length in 
the remainder of the chapter. Chapter XVII takes 
sacrifice, gift and discipline as typical* examples of 
actions enjoined by the Scriptures, and examines 
them as they are influenced by one or another of the 
gu 7 ias. See para 42 of the Introduction for the actions 
done under the influence of satva. These two 
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chapters are therefore omitted, and the last chapter- 
is taken up. Arjuna inquires : 

1 

3TFRII ^ II K II 

1. 1 .wish to know the true nature of Sanydsa, and 
of tyaga, too, separately (if they be different). 

Sri Krishna replies : 

! 

5=^ ^F^rra f^: I 

MI^FTR ^atFTT: || ^ || 

2, Poets know sanyasa to be the abandonment 
of acts springing out of desire ; the wise say that 
tycoga is the renunciation of the fruits of all actions. 

TO I 

qf^jraq:TO ^ =qTq^ II ^ il 

8. Some say that action is sinful and must be 
given up j others hold that action like sacrifice, gift 
and discipline, should never be abandoned. 

siFTT f| gwqra || 8 || 

4. Hear My decision on this subject of renuncia¬ 
tion. Tydgcb has been said to be of three ' kinds. 

^ Renunciation of fruit, of attachment to the act, and 
of the doership. These should be renounced, while 
actions are being done. 



^ JTfftfwH: II ‘K II 

5. Sacrifice^ gift, and discipline and similar 
•actions should never be abandoned, but must indeed 
be done. Sacrifice, gift and discipline purify ^ yogis. 

'5;m5=qPr g qwrf&r ^ l 

^ qrrsg rragrUH, ll ^ || 

6. These actions, like Yoga^ should be done, 
abandoning attachment ® and the fruits. Such is my 
fundoubted conviction. 

qRctfi4i^iw: il's ll 

7. Abstaining from an action attached to one’s 
status is not right. Abstention from it from delusion * 
is said to be tdmasa (inflaenced by tamas). 

?T SqFT ^ ^5^1^ II ^ || 

8. When one abstains from action, saying, this ® 
is painful, and influenced by fear of trouble to the 

"• Purify by neutralising the tendencies formed by 
actions of past lives, in so far as they oppose the ripening 
of Yoga. They should therefore be done while life lasts. 

' The meaning implied by the word api Talso). 

’ To the action as relating to the doer. 

* Actions performed without attachment purify. To 
^regard them as leading to bondage is certainly delusion. 

“ The text has the word eva (only) here. The meaning 
intended is that this is the only reason for the abstention, 
but not delusion, as in the other case. 
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boclj'j his renunciation is rajasa (influenced by rajas)^ 
and he does not win the fruit ^ of renunciation. 

^ H ?TT’T; to: || ^ i|, 

9. If one does an act proper to his status, without 
attachment, and without a longing for its fruits, 
saying^ "It must be done,” the renunciation is 
considered to be satvica (influenced by satva). 

The next verse states the marks of one whose 
renunciation is aotvica : 

^TFlt II ? o II 

10. One who is filled with ^a^rahas true percep¬ 
tion, is quit of doubts, and renounces in the true spirit^ 
does not hate a bad act, and is not attached to a good 
one. 

^ ft I 

^ ^ II n II 

11. Wholly to abstain from action is not possible* 
to one in the body. But he who renounces the fruit 
of action is said to be truly abstinent. 

M ^ ^dt: I 

^RTTftnflT || \] 

The attainment of jmma, ^^e., realisation of the atma. 

^ Being worship of Ishvara, the act by itself is an end. 
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12. The fruit of action is threefold, desirable, 
undesirable, and a mixture of both desirable and 
undesirable. To those who do not renounce, it comes 
in the lives to come; but never to those who 
renounce. 

The next live verses discuss the question who is the 
actor when an action is done : 

% 1 

jtitKtPt II ? ^ || 

13. Hear from ^Me these five causes declared in 
the Sankhya system as necessary for the doing of all 
actions. 

^ ^fvCOT ^ 1 

%r5T 11^8 II 

14. The body, the atma, the five organs ^ of action, 
the 'prana and Ishvara, the fifth in the list of 
causes. 


?=qp3!i ^ qi ciFT IM^ II 

15. Whatever work of body, tongue or mind, good 
or evil, a mortal begins, these five are its causes. 


^ Literally, instruments, each acting in its own way to 
bring about the action. 

^ By the term ceshta (activity) prana is meant, the 
action being put for the actor. The activities of prana 
are fivefold, and as it supports the body, the atma and 
the organs of action, they are different. The expression 
therefore means prana, the activities of which are many 
and different. 
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g q: i 

^ qqq% || ^ ^ n 

16. This being so, whosoever for lack of know¬ 
ledge sees himself as the sole actor, does not see 
correctly. 

^7^ Tqfj^ ;Ff fojcrr^ 1 

frqrsfq h q II ?V9 n 

17. If one, holding’ aloof from the action and not 
linking^ himself to the fruit, should slay yonder host, 
he does not slay and is not bound. 

In verses 18 to 44 certain things are examined 
with reference to the gtmas, and the work appropriate 
to each of the four great castes is described. Sri 
Krishna states that each person by doing his own 
work reaches the goal. Verses 45 to 58 deal with 
this subject, and form a kind of summary of the 
whole teaching : 

q?:; | 

R# qqr il ii 

45. Whoso performs contentedly the work allotted 
4o him, reaches the highest goal. Hear how one, 
being so content, I'eaches the goal. 

’ And not thinking, “ I do this action 

^ This and the other element are secured by regarding 
Jshvara as the principal cause, and himself as a mere 
agent. 
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f^-<(d irm: |l 8^ || 

46. He readies the goal, worshipping with his 
own work that Being, from whom all that ^ lives 
•comes forth and by whom all this world is pervaded. 

^jpr; I 

TO gid'Hmifd II 8'>s || 

47. Better is one’s own " work, though inferior, 
than doing another’s work excellently, (for some ® 
time). He will not reach earrisara'^ (cycle of births), 
who does the work set to him by nature. 

TO ^T^trofq H 1 

fl: ^%crr ^ dlf^Rd l tdi : II 8^ || 

48. Let no one give up his natural duty, though 
the doing of it is attended with trouble. Por every 
work is beset with trouble, as every flame is wrapped 
in smoke. 

1 The term jDravritti (movement) includes coming forth, 
living in the world and final dissolution. 

‘ Sri Krishna apparently had to deal with the revolt 
of the lower castes and sought to reconcile them to their 
own condition. The view of the commentary that a 
comparison is made here between Karma-yoga and Jndna- 
yoga is untenable, as it is irrelevant at this place.. 

® These words are added to show that another’s work 
cannot be continued for long. This is implied in the 
termination ta, in svanushtita. 

* The meaning of the term hilhisha (sin). The sin 
here is remaining in samsdra. 
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^m ^T%^n^fcT II II 

49. Let him, in doing his work, remain unattached 
to fruits of every kind; let his mind be wholly- 
subdued } and let his yearning towards doerahip ^ 
depart. By this renunciation he will attain the 
higher ^ goal reached by Jnana-yoya. 

fefi siT^ aff gsTTSSsrifli ^ i 

ftST HFIW JTT TO II II 

50. Learn briefly from Me how one attaining this 
goal becomes Brahma ; to reach which is the highest 
step in realisation,'^ 

3T#r f^TTsscm^i rtot ^ I 


' Reference being made to non-attachment to fruit in 
the first term, doership is the only other thing to which 
yearning can point. 

These three expressions describe the elements which 
constitute Karma-yoga. 

^ The term naishharmya means Jnana-yoga. It yields 
two fruits, first, peace of mind and then, realisation of the 
atm a. The latter is the goal referred to here, and is 
called Dhydna-yoga, in verse 52, 

* Realisation of the atma and becoming Brahma are 
parts of the same process, the former being the beginning 
and the latter the end. The former is called jndna in the 
verse, and the same word was used in verse 12, of Chapter 
XII, to indicate realisation of the atraa. 
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51. Let him revolve ^ in his mind full and clear 
knowledge of the true nature of the aima ; let him 
restrain the mind with perseverence ; abandon 
proximity to sense-objects; and free himself from 
love and hate : 



II II 

52. Let him ■ sit in a retired place ; be sparing in 
diet ] and with speech, body and mind trained to 
obey, let him ever practise meditation, cultivating 
dispassion ; * 

fit ^ ^ sum 5 ki4 I 

II || 

This verse enumerates four practices, which help 
dhydna (meditation), and they should apparently be gone 
through till the end is reached. For attachment to sense- 
objects, being very strong, should be neutralised by 
perception of the atma^ equally strong. Compare with 
verses 20 and 21 of Chapter V. The first practice presup¬ 
poses finding pleasure only in the atma. (Second quarter 
of verse 21.) The second practice is to restrain the mind 
from attaching itself to sense-objects. (First quarter of 
the same verse.) And the last practice is not to be elated 
on the coming of a good, and not to be depressed on the 
coming of an evil. (First half of verse 20.) 

‘ These enumerate the conditions to be observed in 
connection w’ith the dhydna (meditation). Only three are 
mentioned here ; hut the yogi should observe all the 
conditions enumerated in Chapter VI, verses 10—17. 

® By dwelling on the evils attending on sense-enjoyment. 
(See verse 22 of Chapter V.) This should be added to 
the practices enumerated in verse 51 sii'pra. 
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5S. Finally, let him shake himself free from 
I-nesSj ^ strength, pride, desire, anger and sense of 
possession. He will then attain peace, ^ and become 
ht to become Brahma. 

^ II II 


I In this dhyana (meditation) there are two stages. 
The first is indicated by the words “ desire, anger, 
and sense of possession (See verse 23 of Chapter V). 
The yogi should eliminate desire and anger, so that no 
one may be injured thereby. And he should hold his 
possessions in trust for all. He should thus indent if y 
himself with humanity, by seeing himself in_all beings 
and all beings in himself. Verse 29, Chapter VI. 

The second stage is indicated by the words I-ness, 
strength and pride”. The first word refers to the thought 

I am independent of every one,” Ishvara Himself hot 
being excepted. The second word refers to the feeling : 
■** My strength, unaided, will suffice for doing anything. 
Pride springs from this thought and this feeling. All 
these should he shaken off. The yogi will then feel that 
he is one with Ishvara. He will he nirrnama, z.e., he 
will not say : “ this is mine.” He will hold everything 
in trust as )shvara'’s servant. .Compare with Terse 30 of 
■Chapter VI. 

" Compare with verse 26 of Chapter XI\. The 
“peace” referred to here is obtained by transcending the 
■gunas. In one verse the means used is said to be Dhyana- 
yoga, and in the other Bhakti-yoga. They are one, the 
meditation being on the atma in its true nature as the 
goal, and on Ishvara as the means. The yogi may choose 
! one of two ways, the way stated above, or he may 
1 meditate upon Ishvara, only, invested with the aspects of 
1 “the atma which he wishes to attain ; Sri Krishna gives the 
I palm to the latter method. 
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54. Becoming Brahma^ lie is ’ serene; sorrows no 
more, desires no more ; he loves equally all that lives 
and loves Me intensely. 

cldt Ttt cjr^at flW II II 

55. With this intense love, he knows Me clearly 
who and what I am. Knowing Me clearly, with that 
same love he then enters in^o Me. 

The teaching, impaHeTirTverses 45 to 55 in regard 
to one^s duty set to him by his nature, is extended in 
the next verse to all other actions : 


f^Torr nsrTT?spT: | 

q^qsqqjj;, || 1| 


56. Let him ever do all actions, and not only ^ 
his duty, resting on ® Me. By My grace he will 
reach the goal, '* eternal and unchanging. 


^ This verse states the marks by which one may know 
that the yogi has become Brahma. Compare with verses 
7 to 9, of Chapter VI. These marks were found in one 
who had practised Karma-yoga with success ; but the yogi^ 
who has become Brahma.^ has attained peace in perfection. 
He loves Ishvara only, and has no more sorrows and no 
more desires. He is therefore serene; and he has 
neither friend nor foe ; and he loves all equally. 

“ The meaning of the word api. 

® What this means is explained in the next verse. 

* From the context, the goal is that stated in verse 55. 
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%Rrr i 

' ^ *TW II a^vs II 


57. In thought ^ renounce all actions to Me, and 
seek to reach Me. Preserving this attitude, be ever 
with your mind upon Me. 


3fST %r^riffRf5| II 


58. With your mind on Me, by My grace you will 
overcome all impediments. 

Sri Krishna leaves it to Arjuna’s discretion to adopt 
His advice or not, adding the warning that his nature 
will eventually compel him to do what he may not be 
disposed to do : 

But if you trust to yourself, ® and do not pay heed, 
you will perish. ^ 


^ ^ I 

^ 81 ^ 


II 


59. If, relying on yourself you think I will not 
hght ”, and abstain from the fight, this determination 


■» Having finished His task, Sri Krishna gives His 
final advice to Ariuna. 

’ The meaning of the word ahamkardt. Ahamkdra is the 
thought of one that he himself, unaided, is able to 
discriminate. 

® Compare with verse 68, Chapter II, and the note 
thereunder. 
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of yours will prove Vain; your nakire will 
you on to the fight. 


^3 


I 

^11 II 


60. What you do not wish to do, from delusion, 
that will you do helplessly, hound by the promptings 
of your own nature. 


e#>j5THi fagftf I 


61. The Ruler of All has mounted all beings on 
the wheel of the body, and living in their hearts, He 
makes them go round and round with the ^ help of 
attractive sense-objects. 


JTE^ HKrl I 

a 5TTf^ II II 


62. Therefore with all your heart follow that same 
Ruler^s advice. By His grace you will reach Supreme 
Peace, and the imperishable goal. 


^ Here comparison with the potter’s wheel is evidently 
intended. Ishvara is the potter ; the bodies of men are 
the wheels ; and sense-objects are his rod. As the potter 
makes the wheels revolve, so does Ishvara make all 
beings run about. He does not move them like a machine, 
but presents sense-objects before them, and in this man¬ 
ner directs them. Their freedom of will is not interfered 
with. 
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IPTI I 

gqr f55 II II 


63, Thus has knowledge been imparted to you by 
Me, the mystery o£ mysteries. Carefully meditate on 
it, and do as you will. 

Sri Krishna teaches prapatti in the next three 
verses and brings His teaching to a close ; 

^ cM % ftcPi, II ^8 II 

64. Listen again, and hear My last word regarding 
the greatest mystery of all. You are very dear to Me^ 
I therefore speak what is good for you. 

IFFRT ^ qf I 

^ fims% ^ II II 


65. Be with your ^ mind on Me; do this with love 
Serve Me ; prostrate yourself before Me. So will you 
come to Me. This is true, I declare to you ; for you 
are dear to Me. 




^ ^ltqT^r5=qi qta^l^qrlq qr II II 


’ This the same as the first half of the closing verse of 
Chapter IX. It is repeated here in order to add to it 
instruction as to prapatH (verse 66). 



tgE SAITS^n RE5EARO! 

“ /JJ ARMAT AK *. 

66. Let go all' the dharma^, and coine to Me 
alone for help. 1 will free you from all difficulties. 

Do not grieve. 


^ The commentary understands this verse in two ways. 
First, as teaching renunciation of fruit and of doership; 
for 'the word tyr/ga (renunciation) has been so explained 
in verse 9 of this chapter. One renounces an action by 
doing it, while renouncing its fruit, and by thinking that 
he himself is not the actor, and that the act itself is not 
his. In this view the word dhartna means a means to 
perfection, and includes Karma-yoga and Bhakti-yoga, To 
go to Ishvara alone for help is to regard Him as the actor, 
as the Being adored, as the goal and as the means. The 
difficulties are those that bar the way to Ishvara, the 
goal. 

The second way in which this verse is explained is as 
recommending a means of overcoming the difficulties 
that prevent the commencement of Bhakfi-yoga. In this 
view the dharmns are the various rites prescribed for 
overcoming them, and one may be filled with concern at 
the prospect of having to do them. To such an one the 
advice is : “ Let go all the rites: come to Me and look to Me 
alone for removing the difficulties and setting you on the 
w’ay to Tshvara.^’’ 


The verse may be understood in a third way, as explain¬ 
ed by later teachers. Prajpatti is suggested in three places 
in the Gita for overcoming the attractiveness of sense- 
objects ; and in this same verse for overcoming the 
difficulties preventing the commencement of Bhakti-yoga. 
The principle is recognised that one, who feels himself 
unable to attain a goal, may appeal to Islivara iov help; 
for He is both able and willing to help. What then is 
the objection to one’s appealing to Ishvara^ when he 
regards the scheme of evolution laid down as long and 
arduous ? Arjuna did apparently so regard it, and it was 


necessary for Sri Krishna to console him. 
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